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COMING HOME:
THE RENEWAL OF ECSTATIC RELIGION IN METHODISM
THROUGH THE CHARISMATIC MOVEMENT
Abstract
by
Christopher Mark Howlett
The Methodist Revival in eighteenth-century England
under the leadership of John Wesley was marked by various
ecstatic religious expressions. John Wesley both
participated in and encouraged these expressions. Ecstatic
religion was not central to the Revival, but it was an
integral part of it.
Ecstatic religion continued to play an important role
in Methodism in America until the turn of the twentieth
century when it was largely contained in Pentecostalism, a
product of the Holiness Movement, which was part of
Methodism in the nineteenth century- Pentecostalism grew in
numbers and influence throughout the twentieth century.
Healing revivalism erupted on the American religious
scene in the late 1940s, led by Pentecostal evangelists
William Branham and Oral Roberts. Their popularization of
the miraculous opened up the larger culture to expressions
of ecstatic religion. Many mainline Christians became
influenced by the message and trappings of Pentecostalism,
yet remained in the mainline denominations.
The Charismatic Movement, as a discernable movement,
began in the early 1960s, as large numbers of people from
mainline churches began manifesting various ecstatic
religious expressions in small group settings. Ecstatic
religion spread and took a foothold through organized
efforts within mainline denominations.
The earliest organized effort in United Methodism,
Cross Fire Ministries, was launched in 1974 by the Florida
minister, William E. Brooks. Following the landmark
gathering, the Conference on Charismatic Renewal in the
Christian Churches, held in Kansas City, Missouri in 1977,
Ross Whetstone, Tommy Tyson, Robert G. Tuttle, Jr., Robert
Stamps, and William Wilson, all prominent United Methodists,
helped form the United Methodist Renewal Services Fellowship
with an affiliate relationship to the General Board of
Discipleship of the United Methodist Church.
The United Methodist Renewal Services Fellowship
(UMRSF) established a newsletter. Manna, organized an annual
Charismatic conference, promoted small prayer groups and the
renewal of local churches. The Charismatic Movement within
United Methodism was always larger than the reach of UMRSF,
but it remains the largest organized expression in the
denomination.
The Charismatic Movement represents a renewal of
ecstatic religion in Methodism. The manner in which
participants relate to God bears several similarities with
the early Methodist Revival in England. It is not a carbon
copy and there are many differences. However, ecstatic
religion, once an integral part of Methodism, has re-emerged
as a central element of the Charismatic Movement.
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A PRAYER FOR ALL CHRISTIANS
LORD, we believe to us and ours
Thy precious promises were given;
We wait the pentecostal powers.
The Holy Ghost sent down from
Heaven.
Assembled here with one accord.
Calmly we wait the promised grace,
the purchase of our dying Lord;
Come, Holy Ghost, and fill this place.
If every one that asks may find.
If still Thou dost on sinners fall.
Come as a mighty rushing wind;
Great grace be now upon us all.
Behold, to Thee our souls aspire.
And languish Thy descent to meet;
Kindle in each the living fire.
And fix in every heart Thy seat.
Charles Wesley
V
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CHAPTER 1
Introduction and Review of Related Literature
Introduction
Ecstatic religion has been defined as religion which
affirms the "belief in direct, immediate contact of man with
divinity, " is "accompanied by overpowering emotion or
exhaltation, " and involves "the intuition of truths which
are preceived by the believer to transcend ordinary
understanding."^ This type of religious experience has been
present in Christianity since its beginning. The focus of
this study is the role of ecstatic religion in Methodism.
Ecstatic religious experience was an important slice of
the early Methodist pie. Perhaps it would be easier to
argue that ecstatic religion was the icing on the cake. It
was not the central component, yet, without it early
Methodism would have had a very different flavor.
In early American Methodism ecstatic manifestations
remained an important part of the Methodist scene, which
continued, and in some ways increased during the Holiness
Revival. It was no accident that Methodists were nick-named
"shouting Methodists." But, at the turn of the century,
Pentecostalism engulfed the ecstatic religious experiences
under its large umbrella, and ecstatic religion exited
mainline Methodism.
The Charismatic Movement exploded in the United States
in the 1960s, bringing with it a new form of Pentecostalism
and its ecstatic trappings. When the Charismatic Movement
began to make inroads into Methodism, ecstatic religion
found its way home.
Review of Related Literature
The literature examining ecstatic religion in the
^ Veeda Lee Marchetti, Marching Back to Jerusalem:
Ecstatic Religion in Middle-Class America, Ph.D. diss.,
University of California, Santa Barbara, 1985 (Ann Arbor,
UMI, 1992), 2.
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ministry of John Wesley and early Methodism is sparse.
Howard Snyder, in The Divided Flame: Wesleyans and the
Charismatic Renewal,^ argues for a broad definition of the
term Charismatic and then claims John Wesley fit the
category. He is attempting to reveal common ground between
Holiness groups and Charismatics . He does not, however,
expand on the idea of the ecstatic religious presence in the
early Methodist Revival. Steve Beard, in attempting to
justify the Third Wave phenomenon labeled the "Toronto
Blessing"^ in light of the practice and experience of John
Wesley, has written and published a small booklet titled.
Thunderstruck: John Wesley and the Toronto Blessing.'* Beard
notes many occasions in Wesley's Journal which have striking
parallels to the modern "Toronto Blessing Movement."
Beard's book argues an important point: many of the
manifestations one observes in Pentecostal, Charismatic, and
Third Wave meetings today were present in the ministry of
John Wesley.
Ronald Knox wrote a book entitled Enthusiasm: A Chapter
in the History of Religion in which he argues Wesley's
emphasis on experience led him into enthusiam.^ Henry Rack
^ Howard Snyder and David Runyon, The Divided Flame:
Wesleyans and the Charismatic Renewal (Grand Rapids: Francis
Asbury Press, Zondervan, 1986) .
^ This phenomenon began at what was then the Toronto
Airport Vineyard Christian Fellowship. It is marked by
persons falling to the floor in a trance-like state under
the influence of the Holy Spirit. The revival resulting
from this phenomenon has been active since January 1994 and
has spread, literally, around the world. The Third Wave is
an outgrowth of Pentecostalism and the Charismatic Movement
which focusses on "signs and wonders" evangelism.
^ Steve Beard, Thunderstruck: John Wesley and the
Toronto Blessing (Wilmore, Kentucky: Thunderstruck
Communications, 1996) .
^ Ronald A. Knox, Enthusiasm: A Chapter in the History
of Religion (Oxford: Clarendon Press, 1950) .
Howlett 3
wrote what is the definitive biography of John Wesley, The
Reasonable Enthusiast. The title speaks for itself, as far
as Rack's interpretation of Wesley's tendency towards
enthusiasm tempered with reason.^ Both books support the
concept that Wesley was a participant in and promoted
ecstatic religion. Henry Rack's article, "Doctors, Demons
and Early Methodist Healing, " demonstrates the fact that
Wesley believed in and prayed for supernatural healing, a
form of ecstatic religion.^
Much has been written concerning the historical and
theological roots of Pentecostalism within Methodism.
Vinson Synan, in his book The Holiness-Pentecostal Movement
in the United States traces the historical links from Wesley
to Azusa Street and beyond. This important work helps place
the mid-century Charismatic Movement within its larger
historical framework. Synan, writing from a Pentecostal
Holiness Church point of view, emphasizes these links
because most Pentecostals trace their theology to that of
John Wesley. Both Charles Fox Parham and William J. Seymour
began their faith journeys within the Methodist Church.
They were nurtured in more conservative Holiness circles,
and then moved in a new direction with their emphasis on
glossolalia as the initial evidence of the baptism of the
Holy Spirit. The question is, how well does the Charismatic
Movement relate to this Methodistic theological
disposition.�
Donald Dayton has written a comprehensive account of
^ Henry Rack, Reasonable Enthusiast; John Wesley and
the Rise of Methodism, 2nd ed. (Nashville; Abingdon Press,
1992) .
^ Henry D. Rack, "Demons, Doctors and Early Methodist
Healing," The Church and Healing, vol. 19 of Studies in
Church History (Oxford; Basil Blackwell, 1982) .
� Vinson Synan, The Holiness-Pentecostal Movement in
the United States, (Grand Rapids; Eerdmans, 1971) .
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the actual theological precursors of the Pentecostal
Movement in his book Theological Roots of Pentecostalism.
He traces a theology of separate works of grace which moves
through Wesley, and is altered in terminology by John
Fletcher, who introduces the terminology of "Baptism of the
Holy Spirit." The Holiness Movement's role is illustrated
as well as the importance of the rise of premillenialism.
This work is vital to an understanding of the theological
underpinnings of the movement which began in 1900. He also
has an extremely important chapter outlining the Healing
Revival which occurred in the late nineteenth-century, and
its importance for the rise of Pentecostalism.^
Another significant work on this head is Steve Land's
dissertation, A Passion for the Kingdom: An Analysis and
Revision of Pentecostal Spirituality. Land spins out some
ideas which have been presented previously, such as the
apocalyptic vision of the Pentecostals and their emotive, or
affective understanding of the Christian faith and practice.
This helps broaden the approach by insisting that
Pentecostalism be dealt with differently than the
Charismatic Movement. Though one gave birth to the other,
they are uniquely separate in much of their practical
consequences.^"
Richard Quebedeaux, in his book The New Charismatics II
outlines a history and analysis of the emergence of the
Charismatic Movement within the non-Pentecostal churches in
the United States, then in Great Britain. This book
provides a kind of base from which to move in analyzing the
movements specific impact in United Methodism.
' Donald W. Dayton, Theological Roots of
Pentecostalism, (Metuchen, N.J.: Scarecrow Press, 1987).
^� Steven Jack Land, A Passion for the Kingdom: An
Analysis and Revision of Pentecostal Spirituality, Ph.D.
diss., Emory University, 1991 (Ann Arbor, UMI, 1992).
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Methodologically the work is logical for a movement as
diverse as the Charismatic Movement, considering history,
sociology, and theology. Quebedeaux is very helpful in
understanding the movement as a whole.
Two works that exclusively examine the sociological
aspect of the Charismatic Movement is Veeda Lee Marchetti 's
Ph.D. dissertation. Marching Back to Jerusalem: Ecstatic
Religion in Middle Class America, and Margaret Poloma's
book. The Charismatic Movement: Is There a New Pentecost?
Marchetti compares Pentecostalism to the Charismatic
Movement and notes the elevated nature of socioeconomic
status of persons involved in the Charismatic Movement. She
compares the movement to the early church and various
American "awakenings" involving ecstatic religion. Poloma
sees charismatics as a part of the larger evangelical
conservative wing of the various mainline denominations.
She is also very concerned about the impact of charismatics
on social and political life in the United States. Both
studies help broaden the perspective of the study of the
Charismatic Movement, to include disciplines other than
history.
Walter J. Hollenweger has offered in his seminal work
The Pentecostals: The Charismatic Movement in the Churches a
wide-ranging look at various Pentecostal groups around the
world. The book was published in 1972, so his analysis of
the Charismatic Movement is limited to that period. He
Richard Quebedeaux, The New Charismatics II, (San
Francisco: Harper & Row, 1983) .
^2 Veeda Lee Marchetti, Marching Back to Jerusalem:
Ecstatic Religion in Middle-Class America, Ph.D. diss..
University of California, Santa Barbara, 1985 (Ann Arbor,
UMI, 1992) . Margaret Poloma, The Charismatic Movement: Is
There a New Pentecost? (Boston: Twayne Publishers, 1982.
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does, however, offer a good foundation on which to build.
A most puzzling aspect of the Charismatic Movement is
the lack of cohesiveness in its theological understanding of
Spirit-baptism, the propelling force of Pentecostalism.
Treasures Old and New; Interpretation of "Spirit Baptism" in
the Charismatic Renewal Movement, by H. I. Lederle, is an
excellent comparative study of the various pneumatologies of
the assorted charismatic and Pentecostal groups.
In an attempt to understand the impact of the
Charismatic Movement on the United Methodist Church, one may
become frustrated at the utter lack of literature on this
head. A recent article in Pneuma has shed considerable
light on what is the main focus of this thesis, the movement
within Methodism. The light-bearer is a Ph.D. candidate
from Princeton, Michael T. Girolimon, the article, "'The
Charismatic Wiggle': United Methodism' s Twentieth-Century
Neo-Pentecostal Impulses." Girolimon argues that the
movement has not had a very large impact and questions
various polling data on its extent. He offers a fairly
comprehensive history of the movement in the limited space
of the article. However, he completely disregards important
portions of pre-United Methodist Renewal Services Fellowship
time period. This is the only piece of literature the
author could find directly concerning the movement within
United Methodism and it serves as a good springboard for
Walter J. Hollenweger, The Pentecostals: The
Charismatic Movement in the Churches, (Minneapolis: Augsburg
Publishing House, 1972) .
H. I. Lederle, Treasures Old and New:
Interpretations of "Spirit-Baptism" in the Charismatic
Renewal Movement, (Peabody, Mass.: Hendrickson Publishers,
1988) .
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more in-depth investigation.^^
One writer who has been prominent in the area of the
movement within United Methodism is Robert G. Tuttle, Jr.
In various popular literature he has addressed the history,
but most importantly he provided the historical background
document for the United Methodist Guidelines, the official
recommendations for United Methodists concerning the
Charismatic Movement, adopted by the 1976 General
Conference. In it he sets the tone for a pneumatology
within the framework of Wesley's theology of grace. He also
argues for a "straight line" from Aldersgate to Azusa
Street. This document does not so much present history as
it advises United Methodists to fit the Charismatic
experience into their Wesleyan theology, looking at some
important historical connections.^^
Killian McDonnell offers a short historiography of the
movement in United Methodism in the second volume of his
three volume work Presence, Praise, Power. This work also
offers a broadened perspective, containing scores of
denominational documents dealing specifically with the
Charismatic Movement. It sheds light on the link between
United Methodist and other mainline denominational fruits of
the movement.^''
To understand the Charismatic Movement within the
United Methodist Church, one must grasp the impact of Oral
Michael T. Girolimon, "'The Charismatic Wiggle':
United Methodism's Twentieth-Century Neo-Pentecostal
Impulses," Pneuma 17, no.l (Spring 1995): 89-103.
Robert G. Tuttle, Jr. "The Charismatic Movement: Its
Historical Base and Wesleyan Framework, " Guidelines: The
United Methodist Church and the Charismatic Movement,
(Nashville: Discipleship Resources, 1976) .
" Killian McDonnell, ed. Power, Presence, Praise:
Documents on the Charismatic Renewal, 3 vols. (Collegeville,
Minn.: Liturgical Press, 1980).
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Roberts and Healing Revivalism. David Harrell, Jr. offers a
detailed look into the life of Oral Roberts in his biography
titled Oral Roberts: An American Life. Harrell addresses in
some detail the relationship which developed between Roberts
and the United Methodist Church. This may also explain some
possible hindrances the Charismatic Movement has experienced
since the late 1980s. ^� Harrell 's other major work. All
Things are Possible: The Healing and Charismatic Revivals in
Modern America, is an excellent study of the impact of
Healing Revivalism on the rise of the Charismatic
Movement .-^^
Surojgary
Pentecostalism arose from the late nineteenth-century
Holiness Movement and the Healing Revival associated with
it. The Holiness Movement was a product of Methodism. The
Charismatic Movement is simply the breaking in of
Pentecostal, ecstatic religious experience to the mainline
denominations, including United Methodism. The Charismatic
Movement within the United Methodist Church has attempted to
understand itself in light of Wesley's experiential theology
of grace.
There are ample resources in which Pentecostalism and
the Charismatic Movement are discussed, which offer a broad
base from which to understand the impact of the theology and
practices of the movement on the United Methodist Church.
However, literature specifically dealing with the movement
within the United Methodist Church is sparse.
What follows hopefully brings more light to a subject
which has been largely neglected. This thesis examines
David Edwin Harrell, Jr., Oral Roberts: An American
Life. (Bloomington: Indiana University Press, 1985) .
David Edwin Harrell, Jr., All Things are Possible:
The Healing and Charismatic Revivals in Modern America
(Bloomington and London: Indiana University Press, 1975) .
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issues of background of ecstatic religion in early
Methodism, historical links to Pentecostalism, Healing
revivals, the larger Charismatic Movement, certain
personalities and groups such as Oral Roberts, Cross Fire
Ministries, and the United Methodist Renewal Services
Fellowship.
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CHAPTER 2
Was John Wesley a Charismatic?
Charismatic Claims
This particular question, "Was John Wesley a
charismatic?" naturally arises in this thesis, which seeks
to demonstrate a certain continuity between the twentieth-
century Charismatic Renewal and primitive historic
Methodism. To many the question seems absurd, yet it is a
question which has been taken up by both scholars and
popular writers alike. In many respects it is an impossible
question to answer, however, because it has been raised
previously it will be helpful in demonstrating how ecstatic
religion played a major role in early Methodism.
Ultimately, this discussion will demonstrate how this stream
of ecstatic experience has weaved its way into modern United
Methodism.
In favor of Wesley as Charismatic
In his book The Divided Flame, Howard Snyder, Free
Methodist scholar and professor at United Theological
Seminary, raises the question of whether or not John Wesley
was himself a charismatic. By developing a broad definition
of the term charismatic, Snyder determines that Wesley was
indeed a charismatic.^ He states that "Wesley's
understanding of the church and Christian experience can be
described as charismatic because of the place of the Holy
Spirit in his theology and because of his openness to the
gifts of the Spirit."^ Robert G. Tuttle, Jr., probably the
most important United Methodist Charismatic scholar, would
certainly agree with Snyder at this point. Tuttle has
written and said many times that Wesley's theology of grace
^ Howard Snyder and David V. Runyon, The Divided Flame:
Wesleyans and the Charismatic Renewal (Grand Rapids: Francis
Asbury Press, Zondervan, 1986), 11-17, 54-67.
2 Ibid., 57.
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was really a theology of the Holy Spirit. He claims where
Wesley spoke of the action of grace in the believer's life,
one could substitute the Holy Spirit.^
Snyder goes on to point out certain similarities
between the eighteenth-century Methodist Revival and the
twentieth-century Charismatic Movement. Among these he
notes that both began within the "largely liturgical-
sacramental Catholic tradition, " and "both emphasize
personal appropriation and experience of faith in Jesus
Christ, " both "conduct separate meetings for worship and
instruction, profess loyalty to the institutional church,
claim to be biblical, and stress the role of the Holy
Spirit," and both "employ a large corps of lay leaders." He
then states "early Methodism resembles contemporary Catholic
Charismatic Christianity much more than it does Pentecostal
and Charismatic manifestations."^ These similarities are
certainly valid and his last statement may well be true,
especially in light of changes in the Protestant branch of
the Charismatic Movement in recent years.
^
William E. Brooks, the editor of Cross Fire Quarterly,
the first charismatic publication in the United Methodist
Church in the United States, claims "There can be no doubt
that John Wesley and most, if not all, of his preachers were
baptized in the Spirit."^ With this statement. Brooks moves
^ Robert G. Tuttle, Jr., Wind and Flame: A Study of the
Holy Spirit (Nashville: Graded Press, 1978), 51.
^ Snyder, 65.
^ One of the major changes in the Protestant wing of
the Charismatic Movement has been the rapid increase in the
numbers of independent charismatic churches and the
accompanying increase in members, drawing charismatics out
of the mainstream denominations where they have not been
welcomed.
^ William E. Brooks, Cross Fire Quarterly, 1, no. 1
(1974) : 2.
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beyond Snyder's assertion. Brooks is arguing for the
traditional understanding of what it means to be a
charismatic or baptized int he Holy Spirit. There have also
been claims within the circle of influence of the United
Methodist Renewal Services Fellowship, an openly charismatic
organization with an affiliate relationship with the General
Board of Discipleship of the United Methodist Church, that
John Wesley actually spoke in tongues. In light of these
assertions, and of Snyder's redefinition of the term
charismatic it is important to answer these questions: What
constitutes being a charismatic? Was John Wesley a
charismatic? If he was, in what sense?
So, what exactly is a charismatic? It is actually a
rather difficult term to define. In general it has to do
with persons who have experienced what they would claim were
supernatural gifts of the Holy Spirit enabled by a Baptism
of the Holy Spirit, generally felt to be experienced
subsequent to conversion.'' The term "charismatic" was not
used in this sense of the word prior to around the 1960s.
It is a twentieth-century word. Some scholars, Robert G.
Tuttle, Jr., Howard Snyder, and Kenneth C. Kinghorn, among
many others, have attempted to expand the meaning of the
word and move away from a more classical Pentecostal
understanding which was inherent in the early days of the
movement when groups such as the Full Gospel Business Men's
Fellowship International were excersising increasing
influence upon mainline denominations. Certainly Father
Dennis J. Bennett, the Episcopal Priest who has been
credited with beginning the charismatic movement, understood
Robert G. Tuttle, Jr. is the grand exception to this
conception of the charismatic experience within United
Methodism. Tuttle has been teaching for more than twenty
years that the Baptism of the Holy Spirit occurs at
conversion, not subsequent to it. Despite his efforts,
United Methodist charismatics continue to believe and teach
subsequence .
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the baptism of the Holy Spirit in classical Pentecostal
terms /
For the purposes of this study, the word "charismatic"
will be used in the more narrow sense as used by Peter
Hocken when he discusses the charismatic movement. To
Hocken, it is "the occurrence of distinctively Pentecostal
blessings and phenomena, baptism in the Holy Spirit with the
spiritual gifts of 1 Corinthians 12:8-10, outside a
denominational and/or confessional Pentecostal framework."'
So, a charismatic is one who has experienced a "baptism in
the Holy Spirit" which is evidenced by some gift or gifts of
the Spirit, particularly those listed by the Apostle Paul in
1 Corinthians 12.
So, the next question naturally arises. Was John Wesley
a charismatic? Did he experience a "baptism in the Holy
Spirit?" Did he possess any of the supernatural gifts of
the Holy Spirit? As mentioned before, many persons have
argued that John Wesley was, indeed, a charismatic. Ross
Peart, one of the major leaders in the British Methodist
charismatic movement, attempted to answer this question in
an article titled "Was John Wesley Baptized in the Holy
Spirit?" which was originally published in Dunamis, a
British publication, then reprinted in Cross Fire Quarterly.
Peart claims that Wesley's experience on January 1, 1739^�
was his baptism in the Holy Spirit (in charismatic terms).
� Dennis J. Bennett, Nine O'clock in the Morning (South
Plainfield, New Jersey: Bridge Publishing, 1970) 33-42.
' Peter Hocken, "Charismatic Movement, " in Dictionary
of Pentecostal and Charismatic Movements, eds. Stanley M.
Burgess and Gary B. McGee, assoc. ed. Patrick H. Alexander
(Grand Rapids: Zondervan, 1988), 130.
^� This was an experience at Fetter-Lane during a
watch-night service in which Wesley records that "many fell
to the ground" under the power of God. This is recorded in
his Journal and is discussed at some length below.
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and cites "four characteristics of [John Wesley's]
experience which make it very akin to what we would call
baptism with the Holy Spirit." These were (1) an
"overwhelmingly sudden experience," (2) the experience
"brought... the desire to praise God," (3) it was a unifying
experience, and (4) "it brought 'exceeding joy' in the Holy
Spirit. "^^
So, according to Peart, this experience of January 1,
1739 constitutes Wesley's charismatic experience because it
possesses these four characteristics. However, the four
characteristics which are cited really have nothing about
them which lead anyone to argue for a uniquely Pentecostal
or charismatic experience. These four characteristics could
easily be applied to a conversion experience or simply an
ecstatic reaction to a unique experience of the presence of
God. There is nothing here which necessarily suggests any
specific spiritual gift, which is prerequisite to what
charismatic is by definition.
One thing which is particularly interesting about the
reprinting of Peart 's article in Cross Fire is that William
E. Brooks, the editor, disagreed with Peart on the nature of
Wesley's experience. This highlights the general confusion
of terms and lack of unity of thought among charismatics in
general. Brooks claims that Wesley's Aldersgate experience
on May 24, 1738 was Wesley's baptism in the Holy Spirit.
In his remarks, he acknowledges Peart 's interpretation of
the January 1, 1739 experience as Wesley's baptism with the
Holy Spirit, but still insists on May 24, 1738 as Wesley's
Pentecost.
Warren C. Hamby, Jr., writing for Cross Fire, agrees
Ross Peart, "Was John Wesley Baptized in the Holy
Spirit?" Cross Fire Quarterly 1, no. 1 (1974): 3.
William E. Brooks, Cross Fire Quarterly 1, no. 1
(1974): 2. and CFQ 2, no. 4 (April, May, June 1976):31-32.
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with Brooks that "John Wesley himself had a Spirit baptism
when he, spiritually hungry and searching attended a prayer
meeting on Aldersgate Street.
"^^ Neither Hamby nor Brooks
cite any particular evidence by which the claim is made that
Aldersgate was Wesley's baptism in the Holy Spirit, except
the general observation of Wesley's seeming lack of
fruitfulness prior to Aldersgate and the explosive growth of
the Revival following Aldersgate.
So, the confusing milieu of Wesley Studies concerning
the nature of Wesley's Aldersgate experience is further
complicated. During the past twenty years it has become
fashionable to cast doubt on whether Wesley was converted at
Aldersgate, and here is completely different
interpretation as to the nature of Wesley's experience at
Aldersgate offered by several United Methodist charismatics.
Brooks is arguing for a second work occurring at Aldersgate,
namely a charismatic or Pentecostal baptism of the Holy
Spirit. It is not pertinent to enter a debate on Aldersgate
at this point, however, it is safe to say here that if
Wesley was a charismatic he did not become one on May 24,
1738.''
" Warren C. Hamby, Jr., CFQ 2, no. 4 (April, May, June
1976) : 31.
See Randy Maddox, ed., Aldersgate Reconsidered
(Nashville: Kingswood Books, Abingdon Press, 1990) . Richard
P. Heitzenrater, Mirror and Memory: Reflections on Early
Methodism (Nashville: Kingswood Books, Abingdon Press,
1989), 106-149.
I am squarely in the traditional camp which cites
Aldersgate as Wesley's conversion. It is not particularly
helpful to label it as his "evangelical" conversion, for
what exactly does the adjective "evangelical" mean? It
suffices to call it his conversion, conversion to
Christianity. This is not the place to make this argument,
but I believe it is important, ultimately, to the thesis
concerning ecstatic religion in Methodism. Wesley, prior to
Aldersgate was not a Christian, properly-so-called. Rather,
he was an "almost christian, " having the form of godliness
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More prominent charismatic leaders have also entered
the debate on whether John Wesley was a charismatic. Ross
Whetstone, the Executive Director of the United Methodist
Renewal Services Fellowship (UMRSF) from its inception in
1978 to 1990, in Manna, the official publication of UMRSF,
states that critics of the Charismatic Movement within
Methodism have claimed the supernatural gifts of the Holy
Spirit are foreign to the United Methodist tradition.
Whetstone argues to the contrary that John Wesley engaged in
a healing ministry, and he cites Wesley's letter to Conyers
Middleton in 1749, where Wesley mentions the gift of
tongues . Whetstone also claims " ' going down under the
power'... was much in evidence in early Methodism."'^ Both
of these claims are examined below.
Opposed to Wesley as Charismatic
There seems to be little written from the opposite
point of view, as the issue of whether or not John Wesley
was a charismatic has not been a "live" issue for many
Methodist scholars. This is most certainly in part due to
the distance between grass roots movements, such as the
charismatic renewal, and Methodist scholars. Recently,
however, one United Methodist theologian. Dr. Laurence Wood,
of Asbury Theological Seminary, in reaction to a revival
held in Wilmore, Kentucky by a Vineyard Christian Fellowship
pastor. Randy Clark, has published an article dealing
directly with a larger issue, the "Pentecostalization of
American Christianity, " in which he explores themes of
importance to the charismatic movement within United
but lacking the power. This comes from the common-sense
argument which takes into account Wesley's own accounts of
his life and this experience in the Journal and his
understanding of the ordo salutis as explicated in his
sermons .
Ross Whetstone, "Tradition and Renewal," Manna 5,
no. 1 (April 1981):11-12.
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Methodism.
Wood claims that although Wesley witnessed ecstatic
experiences in the Methodist Revival, these experiences were
down-played or rejected by Wesley himself. He highlights
two instances, namely Wesley's own experience with laughter,
and Charles Wesley's dealings with the French Prophets at
the Fetter Lane Society in London.'"' Both of these
instances Wesley interpreted in a negative light. Wood
correctly notes other experiences early in the English
Revival as "pre-conversion struggles of those under
conviction seeking to be freed from the power of evil."^�
However, he incorrectly asserts that these manifestations
disappeared early in the Revival.''
Wood goes on to argue, supposedly in accordance with
Wesley, "the Wesleyan tradition has stood against the
excesses of emotionalism."^" This argument is incoherent in
the context of both early American Methodism and the
nineteenth century Holiness Revival. John Wigger, doctoral
candidate from the University of Notre Dame, states that the
"quest for the supernatural, " including healing and ecstatic
experiences like persons falling into trances during
preaching services, "was the key theological characteristic
of early American Methodism."^'
'"' Laurence Wood, "Third Wave of the Spirit and the
Pentecostalization of American Christianity: A Wesleyan
Critique." Wesleyan Theological Journal 31, no. 1 (Spring
1996), 115.
'� Ibid., 129.
'' Ibid.
2� Ibid.
^' John Wigger, "Taking Heaven by Storm: Enthusiasm and
Early American Methodism, 1770-1820," Journal of the Early
Republic 14 (Summer 1994) : 171-73.
Howlett 18
Another Wesleyan scholar, Lowell Ferrel, arguing from a
more "holiness" point of view, has dealt with Wesley as he
approached the subject of enthusiasm in a discussion
answering the general question "Why are Holiness people and
the Pentecostals so incompatible?^^ Ferrel accuses
Pentecostals of enthusiasm. Enthusiasm was very much a live
issue in eighteenth century England and, as Henry Rack,
noted British Wesley historian, has noted, enthusiasm "was
the bugbear of decent and ordinary Anglicans, and was a
charge [against Methodism] which in many ways included the
others," it "was perhaps the commonest, and though a
generalized term of abuse, it had a more precise religious
meaning as well as various secular associations.""
Wesley was generally negative towards what he
considered to be enthusiasm, although he himself was accused
over and over as being a major proponent of it. Ferrel
notes, with confusion, that Wesley praised the second
century Christian outcast, Montanus. Ferrel wonders why
Wesley would support Montanus in light of the fact Wesley
despised enthusiasm? His answer to this puzzlement is the
favorable comments concerning Montanism came at an earlier
time in Wesley's career, prior to his strong reaction
against enthusiasm. Second, he was probably just "affirming
the positive qualities he saw in the character of the
Montanists . "^^ This understanding ignores Wesley's actual
statements of the rather "charismatic" Montanus.
Ferrel makes the common mistake of assuming the more
" Lowell 0. Ferrel, "John Wesley and the Enthusiasts,"
Wesleyan Theological Journal 23, nos. 1-2 (Spring - Fall
1988: 180.
" Henry Rack, Reasonable Enthusiast: John Wesley and
the Rise of Methodism, 2nd ed. (Nashville: Abingdon Press,
1992),
2" Ferrel, 184.
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mature Wesley was somehow more correct and the young Wesley
was somehow less than correct and orthodox in his thinking.
The Methodist Revival would have never taken place under a
non- "enthusiast" Wesley. Also, there was no great gulf
between the younger and older Wesley besides a natural
cooling of his zeal which came with a greatly increased
popularity and acceptance among the established ecclesial
authorities and the general public. To attribute Wesley's
favor of Montanus to his immaturity as a theologian is
entirely incorrect. The remarks in question come in
Wesley's sermon, "The Wisdom of God's Counsels," which,
according to Albert Outler was not completed until April of
1784!" Wesley also seems to do more than affirm the
positive qualities he sees in Montanus. Wesley refers to
him as perhaps "one of the holiest men in the second
century."" When in the 1760s, persons began to testify to
entire sanctif ication, Wesley sought them out and
interviewed them extensively, looking mostly for the fruits
in their lives which the experience in question produced.
Then, when satisfied of the authenticity of their
experience, based on his criteria of fruit, he affirmed
their experience. To most people then and today, to profess
to have an instantaneous experience of being wholly
sanctified is completely enthusiastic; not so to Wesley.
It follows logically, that if Wesley praised Montanus,
and used the criteria of fruit to determine whether a
" Albert C. Outler, ed.. The Works of John Wesley,
Sermons, (Nashville: Abingdon Press, 1985) 2: 551. This is
the Bicentennial Edition of the Works and will be cited as
BWJW. When completed there will be thirty-four volumes
published, currently there are around twenty in print. This
is in contrast to what previously has been the standard, the
Jackson edition of fourteen volumes, which will be cited as
WJW.
" John Wesley, "The Wisdom of God's Counsels," BWJW 2:
555.
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particular religious experience was valid, that Wesley would
judge Pentecostals (and charismatics) in a similar manner.
This does not, however, get at the question whether or not
he was, himself, a charismatic.
These questions of John Wesley's possible charismatic
experience, though they would be helpful if they could be
answered, are nearly impossible to answer. For one to
answer either in the positive or negative would be to argue
from silence on the particulars of the issue. Nowhere in
John Wesley's journal, letters, or sermons, does he lay
claim to any supernatural gift (though there are places
where he seemed to exhibit gifts without acknowledging what
they actually were) . If he had experienced such, it only
seems logical that he would have written about it in the
Journal . On the other hand, gifts of the Spirit which were
even more controversial in Wesley's day than today, were so
closely linked with enthusiasm, a label which Wesley
adamantly denied and avoided, it is conceivable that Wesley
would have kept any gifts of the Spirit he did experience
more or less concealed.
A more important question for this study is, "Was John
Wesley an active participant and promoter of ecstatic
religion?" It is the author's major thesis that the
Charismatic Movement, and Pentecostalism, is a modern
expression of ecstatic religious experience in the Wesleyan
stream. Whether or not Wesley spoke in tongues is a
secondary issue only- The larger problem is whether or not
Wesley would have objected to this behavior, been benign to
it, or whether he would have promoted it.
The best place to investigate Wesley's contact with and
participation in ecstatic religious experience is in the
Journal. It was here where Wesley publicized the happenings
in his life which seemed important, especially those things
which impacted the Revival and which might help spread its
influence. It is understood, of course, the source is
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Wesley himself, and he had motivation for presenting his
work in as positive light as possible, while remaining
faithful to the truth. After all, persons who were directly
involved would be reading and would note any major conflicts
with Wesley's account and the bare facts.
So, it is with this knowledge of both the value and the
limit of the Journal as an historic document that we enter
into the next section, Wesley's own experience of ecstatic
religion.
John Wesley on John Wesley
Ecstatic Experiences of Non-believers
Many of these ecstatic experiences which Wesley
recorded in the Journal were those of non-believers. These
persons would be present in a Methodist meeting, whether out
of doors or in one of the preaching houses, and were
overcome during the preaching of Wesley and others. Noting
several of these will be helpful in understanding Wesley's
interpretation and reaction to outward manifestations of
God's power in people's lives.
At Newgate, early in the revival, Wesley experienced
several days of excitement. After helping two persons
experience a measure of assurance in a kind of "altar"
ministry without the altar, Wesley and others with him,
"rose from giving thanks." A woman who was with them
"reeled four or five steps and then dropped down. We prayed
with her, and left her strongly convinced of sin and
earnestly groaning for deliverance."" Wesley appears to
have been encouraged from this situation.
On June 22, 1739 Wesley came to a congregation at
" John Wesley, Ibid., 19: 53. May 2, 1739. It must be
noted that I am indebted to Steve Beard, editor of Good News
magazine for many of the references in Wesley's Journal with
regard to these ecstatic experiences. His work in a small
booklet. Thunderstruck: John Wesley and the Toronto Blessing
(Wilmore, Kentucky: Thunderstruck Communications, 1996) , is
commendable .
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Fishponds, a village about two miles from Bristol, and was
speaking on how Christians should "try the spirits," because
the area had been affected by the so-called French Prophets,
a group which Wesley disliked because they made phenomenal
claims to prophetic power. His advice was not to judge by
appearances, rumor, or inward feelings, rather, one ought
to judge by the Scriptures alone. While he was speaking
Wesley reports "one dropped down as dead, and presently a
second and a third. Five others sunk down in half an hour,
most of whom were in violent pain.""
Most of these persons found relief from their struggles
that same afternoon, but one was in this pitiful shape for
up to three days. However, the result was the same for all
who were affected. They were eventually comforted with the
assurance of their salvation and praised God for the change
wrought in their lives. The next night at Fishponds another
young woman, Ann Allin, was overcome with the same ecstatic
experience but "in a short time her soul also was
delivered. "^�
Wesley published a letter from John Walsh concerning
the unique revival occurring in Everton in his Journal entry
of July 29, 1959. Walsh had recounted an incidence of
laughter where a young woman had received a vision of the
glory of God and how when he sat near her he was overcome by
the same joy. He writes of an Ann Simpson who was overcome
with a sense of hopelessness and was crying out to Christ
when she experienced the assurance of forgiveness and she
entered into an abundant sensation of joy.^' Then he
relates the story of several persons falling to the ground
2^ Ibid., 73.
" Ibid.
29 Ibid. 21: 212-213.
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while a Caleb Price preached.^"
What is even more amazing is the claim by Walsh that
"God had there broken down seventeen persons [the previous]
week by the singing of hymns only, and that a child seven
years old sees many visions and astonishes the neighbors
with her innocent, awful manner of declaring them."^'
Walsh's account is full of many bizarre manifestations of
persons, men and women, young and old, experiencing wild
contortions, falling down, shaking, trances, visions, and
even roaring.
Wesley simply includes these accounts in his Journal
without comment. One would assume his approval of the
occurrences, else he would certainly have editorialized
about the various manifestations or simply not published the
letter in the first place. But, over and over Wesley is
relating to the public at large, the ecstatic experiences
that appeared in Methodist meetings. In Methodist circles
today it is not uncommon for persons, particularly pastors,
to admit that John Wesley saw some of these more bizarre
occurrences and then distanced himself from them or even
discouraged them, but only a cursory reading of his Journal
reveals otherwise. These occurrences were seen by Wesley as
a means to an end.
In Everton, while Wesley was preaching at the church
some persons reacted in the same bizarre manner as Walsh had
witnessed. "One sunk down, and another, and another. Some
cried aloud in agony of prayer.
"^^ These manifestations
eventually led to conversions, which seemed to verify their
3� Ibid., 213
3' Ibid.
" The letter takes up several pages of Wesley's
Journal . BWJW 21: 211-21, emphasis his.
" Ibid., 225-26. August 28, 1759.
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legitimacy. For Wesley, the ultimate test of any
manifestation or experience was the changed life of the one
who had the experience.
In Grimsby, Wesley witnessed more of the interesting
phenomenon of persons falling down, what modern charismatics
would label "being slain in the Spirit" or "going down under
the power of God." Here is Wesley's Journal entry on April
4, 1764:
In the evening, the mayor and all the gentry of
the town were present. And so was our Lord in an
uncommon manner. Some dropped down as dead, but after
a while rejoiced with joy unspeakable. One was carried
away in violent fits. I went to her after the service.
She was strongly convulsed from head to foot and
shrieked out in a dreadful manner. The unclean spirit
did tear her indeed, but his reign was not long. In
the morning both her soul and body were healed, and she
acknowledged both the justice and mercy of God.^^
It seems, for Wesley, when the Lord was present in an
"uncommon manner" persons reacted in outward physical
manifestations. The woman who reacted violently was
delivered and apparently experiences salvation.
In these episodes Wesley relates the experiences of
persons who, mostly, were in the process of coming to faith.
He does not believe these were so extrodinarily out of
place, instead they are related with an air of confidence
because God was so obviously blessing his ministry in a
powerful way.
A great number of these outward manifestations appeared
to Wesley to legitimate the Revival in the midst of
detractors who would be offended at the wild Methodist
meetings. He saw the manifestations as confirmation that
Methodism, in its practices and theology, was in line with
God's will. Early in the Revival Wesley noted
We understood that many were offended at the cries of
those on whom the power of God came, among whom was a
Ibid., 450.
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physician, who was much afraid there might be fraud or
imposture in the case. Today one whom he had known
many years was the first (while I was preaching in
Newgate) who broke out into 'strong cries and tears'.
He could hardly believe his own eyes and ears. He went
and stood close to her, and observed every symptom,
till great drops of sweat ran down her face, and all
her bones shook. He then knew not what to think, being
clearly convinced it was not fraud, nor yet any natural
disorder. But when both her soul and body were healed
in a moment, he acknowledged the finger of God.^^
Wesley is actually defending this type of ecstatic
experience against those who would claim it resulted from
more or less natural causes. What better witness than a
physician who could discern physical maladies, but here the
doctor claims the "finger of God" caused the manifestation,
nothing else. Wesley exhibited a strong desire to defend
himself and the Revival and he truly believed he was called
by God to preach the message of salvation by faith and
Christian perfection. In eighteenth-century England his
message was not particularly welcome among the
establishment. These strange occurrences were even less
welcome. If Wesley thought the ecstatic religious
experiences at his meetings were interfering with the
message, he would have acted to put a stop to them, instead
he promoted the experiences by publishing accounts of them
in the Journal .
The offense continued but Wesley seemed to delight in
the fact that oftentimes those most offended would be those
who were affected next, proving to them, and perhaps more
importantly, the public, that the manifestations were
genuinely from God.
In an almost comical manner Wesley relates the events
of the next day
many were offended again and, indeed, much more than
before. For at Baldwin Street my voice could scarce be
heard amidst the groanings of some and the cries of
Ibid. 19: 53. April 30, 1739.
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others, calling aloud to 'him that is mighty to save'.
I desired all that were sincere of heart to beseech
with me 'the Prince exalted for us' that he would
'proclaim deliverance to the captives'. And he soon
showed that he heard our voice. Many of those who had
been long in darkness saw the dawn of a great light,
and ten persons (I afterwards found) then began to say
in faith, 'My Lord and my God! '
A Quaker who stood by was not a little displeased
at 'the dissimulation of these creatures', and was
biting his lips and knitting his brows, when he dropped
down as thunderstruck. The agony he was in was even
terrible to behold. We besought God not to lay folly
to his charge. And he soon lifted up his head and
cried aloud, 'Now I know, thou art a prophet of the
Lord. '2^
Wesley and his revivalistic, ecstatic experience-promoting
methods were vindicated, even a doubting Quaker could be
brought to the ground by the power of God in his meetings.
Even this was not enough to convince everyone, but, in
a letter from John to his brother Samuel, on May 10, 1739,
during a dispute they were having concerning the assurance
of salvation, John writes of another occurrence which took
place May 2nd. In relating the reality of "an assurance of
present salvation"^'' he writes concerning the incident with
a John Haydon, who was a zealous Anglican, actively working
against "Dissenters of every denomination."^� Haydon had
heard people who attended the Methodist society meetings
would fall "into strange fits," and wanted to see for him
self.^' John Wesley relates to his brother what he related
in the Journal May 2, 1739, that this Mr. Haydon was angered
by what he saw, namely the "power of God" coming upon those
" Ibid., 53. May 1, 1739.
John Wesley, Works of John Wesley Third Edition, ed.
Thomas Jackson, vol. 12 (Grand Rapids: Baker Book House,
1979) 36-37. This edition of Wesley's works will be noted as
WJW.
^� BWJW, 19: 54. May 2, 1739.
Ibid.
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at the society so that many persons "fell down as
thunderstruck." A Quaker who was greatly disturbed at what
was happening "fell down as one dead," but following the
prayers of the Methodists was raised up giving praise to
God. Haydon was thoroughly upset by these events and
attempted to convince those gathered that all was "a
delusion of the devil." When John Haydon returned home he
was finishing up a sermon by John Wesley he had borrowed,
Salvation by Faith. Upon finishing Haydon lost his color,
fell to the ground, and began screaming out and beating
himself. Wesley and his companions heard of this and they
went to his house finding him in this unfortunate condition.
Haydon, who was being held down by two or three men saw
Wesley, then began to cry out against the devil who was
holding him thus and all gathered began to pray when
suddenly Haydon was released from his torment. Later, when
Wesley visited him, Haydon was "in peace, full of love, and
'rejoicing in hope of the glory of God.'"^�
Wesley's attitude of acceptance, even promotion,
towards these outward manifestations is demonstrated again
in John Haydon becoming a "true believer." In all of these
cases, Wesley interprets the manifestations to be cases of
persons coming into faith. He suggests these manifestations
are justification for his understanding of salvation by
faith. The truth of the doctrine is born out by the persons
who are being struck down. When they finally find relief,
it is apparent there has been a change of heart, and they
are now prepared to live life as real Christians. Wesley
claims these manifestations, the witness of the Spirit, and
salvation by faith are of God "because from that hour the
person so affected is a new creature, both as to his inward
" BWJW 19: 54-55/ WJW 12: 36-37.
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tempers and outward life."^' Thus, the true test for Wesley
of anything spiritual is the fruit of the spirit, both
outward and inward.
Even the venerable George Whitefield, the man
responsible for convincing Wesley to preach outdoors was
hesitant to accept the ecstatic expressions which occurred
in Wesley's meetings. Wesley writes of his dealings with
Mr. Whitefield on these matters:
I had an opportunity to talk with him of those outward
signs which had so often accompanied the inward work of
God. I found his objections were chiefly grounded on
gross misrepresentations of matter of fact. But the
next day he had an opportunity of informing himself
better. For no sooner had he begun (in application of
his sermon) to invite all sinners to believe in Christ,
than four persons sunk down close to him, almost in the
same moment. One of them lay without either sense or
motion. A second trembled exceedingly. The third had
strong convulsions all over his body but made no noise,
unless by groans. The fourth, equally convulsed,
called upon God with strong cries and tears. From this
time, I trust, we shall all suffer God to carry on his
own work in the way that pleaseth him.^^
Not only does Wesley feel he has been vindicated by this
episode, but God himself is vindicated as well. To Wesley,
when Whitefield, or anyone else, brought into question these
"outward signs" of the "inward work of God" they were
questioning God. As far as Wesley was concerned the Revival
represented a new work of God and these manifestations and
ecstatic experiences were part of the new work. He did not
labor to explain them, only he trusted the changed life of
the persons who were touched in this fashion.
There are a couple of other instances which are
interesting to note of persons directly defying Wesley
because of the manifestations. An Alice Philips, who was a
servant girl, had attended Wesley's meetings and had claimed
WJW 12: 36.
BWJW 19: 78-79. July 7, 1739.
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that anyone who was struck down and groaned were doing so
voluntarily and "any of them might help it if they would."
But, on July 30, 1739 "she was struck through as with a
sword, and fell trembling to the ground. She then cried
aloud." She remained in such a state for twelve to fourteen
hours, until "her soul was set at liberty." Then, because
of her experience her employer fired her and did not allow
her to stay in his house because "he would have none in his
house 'who had received the Holy Ghost. '"^^ So, one who was
in opposition became a martyr of sorts because she had
"received the Holy Ghost."
Finally there was an instance of a woman being "much
offended at one who sunk down and cried aloud for mercy."
This was a woman with whom Mr. Wesley was staying in
Newcastle. She was not offended long, however, because she
found herself "dropped down next and cried as loud as her;
so did several others quickly after. When prayer was made
for them, one was presently filled with peace and joy in
believing. "^^
Wesley aptly demonstrates in the Revival that some
persons when coming to faith are overcome with what Wesley
mostly interprets as the power of God. He does not go in-
depth as to why this happens or just how it happens, but he
does attribute the occurrences to the working of the Holy
Spirit. He certainly does not discourage this behavior but
at times actually promotes these ecstatic experiences,
contra to the myth that Wesley acknowledged their occurrence
but discouraged persons from experiencing them.
Wesley's Active Promotion of Ecstatic Experiences
Ronald Knox makes the observation that in Wesley's
prayers he evoked the symptoms of this enthusiastic
Ibid., 82.
Ibid., 21: 116. July 19, 1757.
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religion. Knox claims there is a prayer that "is used for
the evocation of the symptoms." For Knox this was a fairly
disgusting thing as he was a great proponent of sober,
reasonable religion. And Wesley gave him plenty to be
disgusted at, especially in these instances where he
actually encouraged ecstatic experiences.
In the following incident at Newgate, not only does
Wesley call upon God to do something visible, but he
demonstrates what some pentecostals and charismatics would
attribute as a "word of knowledge." A "word of knowledge"
is a special prompting of the Holy Spirit which generally
has repercussions for a person or persons in the
congregation. In this case it was Wesley's feeling he
should preach about Universal Atonement.
While I was preaching at Newgate on these words, 'He
that believeth hath everlasting life, ' I was sensibly
led, without any previous design, to declare strongly
and explicitly that God 'willeth all men to be thus
saved' and to pray that if this were not the truth of
God, he would not suffer the blind to go out of the
way; but if it were, he would bear witness to his Word.
Immediately one and another and another sunk to the
earth: they dropped on every side as thunderstruck.
One of them cried aloud. We besought God in her
behalf, and he turned her heaviness into joy- A second
being in the same agony, we called upon God for her
also, and he spoke peace unto her soul. In the evening
I was again pressed in spirit to declare that Christ
'gave himself a ransom for all'. And almost before we
called upon him to set his seal, he answered. One was
Ronald A, Knox, Enthusiasm: A Chapter in the History
of Religion (Oxford: Clarendon Press, 1950), 521. In this
book Knox attempts to present a study of a set of phenomena
he labels "enthusiasm," giving particular attention to the
eighteenth century. The term enthusiasm has become a
confused term in the twentieth century; perhaps it was
always confusing, see Susie I. Tucker, Enthusiasm: A Study
in Semantic Change (Cambridge: The University Press, 1972) .
In Wesley's day the label was to be avoided though it often
found its way to him, and generally stuck. Because of the
confusion, I have opted for the phrase "ecstatic religion"
in an attempt at precision, although there are certainly
limitations to this phrase as well.
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so wounded by the sword of the Spirit that you would
have imagined she could not live a moment. But
immediately his abundant kindness was showed, and she
loudly sang of his righteousness.^^
This is especially interesting in light of arguments Wesley
discouraged this type of behavior.
Another case of Wesley possibly experiencing the gift
of a "word of knowledge" occurred several days later and is
recorded in a letter to James Hutton. He relates the story:
I was led, I know not how, to speak strongly and
explicitly of Predestination, and then to pray 'that if
I spake not the truth of God, He would stay His hand,
and work no more among us. If this was His truth. He
should not delay to confirm it by signs following. '
Immediately the power of God fell on us: one, and
another, and another sunk to the earth; you might see
them dropping on all sides as thunderstruck. One cried
out aloud. I went and prayed over her, and she
received joy in the Holy Ghost. A second falling into
the same agony, we turned to her, and received for her
also the promise of the Father.^''
Wesley actually called on God to confirm his theological
position with "signs following," and he believed God did
confirm it by the fact that people fell to the ground under
the power of God. Not only does Wesley believe God will
reveal the truth to those who question God's ability or
desire to cause the manifestations, but God will use them to
confirm the truth of what Wesley's preaching. This is
Wesley's argument, although it seems difficult to argue this
in light of groups such as the French Prophets. And, in
fact, Wesley did not continue to claim God used the
manifestations in this way following the early part of the
Revival .
Apparently Wesley felt it was necessary for God to
BWJW 19: 51-52. Apr 26, 1739.
Wesley, "A Letter to James Hutton," April 30, 1739,
The Letters of John Wesley, vol. 1, (London: Epworth, 1931)
p. 30 J. quoted in Steve Beard, "Thunderstruck: John Wesley
and the Toronto Blessing," 8.
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bless people in this manner to strengthen the faith of the
entire crowd. So, here Wesley calls on God to "confirm his
word" :
Then I went to Baldwin Street and expounded, as it came
in course, the fourth chapter of Acts. We then called
upon God to confirm his word. Immediately one that
stood by (to our no small surprise) cried out aloud,
with the utmost vehemence, even as in the agonies of
death. But we continued in prayer, till 'a new song
was put in her mouth, a thanksgiving unto our God. '
Soon after two other persons (well known in this place,
as labouring to live in all good conscience towards all
men) were seized with strong pain and constrained to
'roar for the disquietness of their heart'. But it was
not long before they likewise burst forth into praise
to God their saviour. The last who called upon God, as
out of the belly of hell, was J[ohn] E[llkis], a
stranger in Bristol. And in a short space he also was
overwhelmed with joy and love, knowing that God had
healed his backslidings . So many living witnesses hath
God given that 'his hand is still stretched out to
heal, and that signs and wonders are even now wrought
by his holy child Jesus'.^�
The current "signs and wonders" movement^' would certainly
want to use Mr. Wesley to prop up their current practices.
And, if they were careful not to take him out of context.
Journal entries like the above would be very helpful to
their cause. The charismatic movement within United
Methodism has yet to fully capitalize on the fact that
ecstatic religious experience was an important part of early
Methodism.
Ecstatic Experiences of Believers
There were some strange occurrences at the beginning of
1739- A watchnight service was held with a love-feast at
Fetter Lane, which was attended by about sixty persons,
including Westley Hall, George Whitefield, Charles and John
Wesley. Wesley records in his Journal that at
BWJW 19: 49. April 17, 1739.
^9 Mostly those associated with John Wimber and his
Vineyard Fellowship fall into this category.
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About three in the morning, as we were continuing
instant in prayer, the power of God came mightily upon
us, insomuch that many cried out for exceeding joy, and
many fell to the ground. As soon as we were recovered
a little from that awe and amazement at the presence of
his majesty, we broke out with one voice, 'We praise
thee, 0 God; we acknowledge thee to be the Lord.''�
This is obviously an instance of ecstatic religion occurring
among a group of believers. These were not sinners coming
to salvation, like many of the other ecstatic manifestations
which were to occur in the Methodist Revival, rather, these
were persons who were involved in leadership in the infant
revival. The fact that Wesley said "as soon as we
recovered, " (emphasis mine) indicates his own participation
in the ecstatic experiences of this night. Whether he was
one who "cried out for exceeding joy," or one who "fell to
the ground" is not evident. However, he was a full
participant in these events, completely endorsing and
participating in them. Imagine, if you can, an Oxford don,
a Fellow of Lincoln College, participating in a "holy
roller," pentecostal-like worship service. In eighteenth-
century England it was even more radical than it is today.
Persons who argue Wesley was the cool intellectual type have
examined only one facet of his personality and religious
experience. Some modern charismatic Methodists have claimed
this date as Wesley's Baptism in the Holy Spirit^', but
whatever it was, Henry Rack is correct in labeling Wesley a
"reasonable enthusiast."
Those who would argue that these occurrences only
occurred in the early period have not examined the entire
Journal . Wesley records the "flame broke out" on September
8, 1784 at Coleford
They contained themselves pretty well during the
50 BWJW 19: 29.
" Ross Peart, "Was John Wesley Baptized in the Holy
Spirit?" Cross Fire Quarterly 1, no. 1 (1974): 3.
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exhortation, but when I began to pray, the flame broke
out. Many cried aloud, many sunk to the ground, many
trembled exceedingly, but all seemed to be quite
athirst for God and penetrated by the presence of his
power . "
This record comes out of the blue, Wesley really does not
make any special note of it other than mentioning it as
fact. It causes one to wonder if these incidents occurred
fairly frequently throughout the Revival and after the
spectacular happenings in 1739 and 1759, Wesley simply was
not as concerned about relating them in the Journal.
Wesley's Negative Reaction to Manifestations
John Wesley, though at times actually encouraging and
promoting ecstatic manifestations, was not always
comfortable with the physical exercises which accompanied
the Revival .
In September of 1742 Wesley dealt with some spiritual
experiences which he considered to be plainly out of bounds
and he even referred to them as the "wiles of Satan." On
Monday September sixth he records that "many had been
offended at the sermon I preached on Friday night,
especially those who were supposed to be strong in faith, I
determined to examine the matter thoroughly."
He gathered several members of the London societies in
a meeting with himself and their class leaders to discuss
the nature of the problem. It appears that in his sermon he
offended some women who had experienced unusual sensations
such as "feeling the blood of Christ running upon their
arms, or going down their throat, or poured like warm water
upon their breast or heart." Wesley explained that it was
possible that some of the experiences might be from God but
they were in "no way essential either to justification or
sanctification, " and further, that the rest of the
experiences (apparently the ones which were not from God,
Ibid., 23: 331.
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which ones were or were not from God is not divulged by
Wesley) , the rest were "the mere, empty dreams of an heated
imagination.
Reginald Ward, editor of the Journal in the
Bicentennial Works project, in a footnote cites a letter
from John Wesley to Dr. Rhomas Rutherforth written years
later, March 28, 1768. In the letter, Wesley is defending
Methodism from the criticism of Rutherforth who had claimed
the Methodists tossed reason out the window in favor of
subjective "feelings." Rutherforth cited Wesley's journal
entry of September 6, 1742 as proof. But Wesley rejoins by
claiming that he had said the women's experiences were "mere
dreams," and goes on to claim "I was so disgusted at them
for those dreams, that I expelled them out of the
society."'^ In the Journal Wesley gives no indication of
the expulsion, but perhaps they did not meet Wesley's major
criteria by which he judged all manifestations and
experiences, the spiritual fruit produced in people's lives.
Earlier in the same letter, Wesley defended his
understanding of the effects and validity of "inward
feelings." Wesley claims that the fruit of the Spirit's
normal influences are "love, joy, peace, long-suffering,
gentleness, meekness. "^^ When the Holy Spirit is
authentically at work in a person's life, he or she will
experience and exhibit the fruit of the Spirit. This is the
judgment of the "law and the testimony," Wesley's phrase
indicating the Scripture.
Ward, in his footnote claims that the point of
disagreement with these London enthusiasts was "how far the
working of the Spirit of God was to be detected in physical
" Ibid., 19: 295-96.
5" WJW 14: 356.
" Ibid., 355.
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abnormalities rather than in an abundance of graces of
character." He then says that it is characteristic of
Wesley to maintain an open mind with regards to "physical
abnormalities, " but that his major criteria were the
"abundance of graces.
"^^ Ward is correct in sensing what
Wesley's main criteria were, but there is no dichotomy here
set up by Wesley between physical manifestations and the
fruit of the Spirit. Wesley believed the working of God
could certainly be detected in both the fruit of the changed
life and any physical manifestation, however only one of
these two was absolutely necessary, the fruit. It was not
an either/or situation. These women disagreed with Wesley
and he, the consummate investigator of Christian experience,
desired to inquire about their experiences. It seems, in
this case, that the experience of manifestations and fruits
did not match.
There is another instance where Wesley seems to have
reacted unfavorably to physical manifestations on March 12,
1743. These occurrences took place in the area surrounding
Newcastle-upon-Tyne. During a week of preaching, almost
every night was accompanied by persons who cried out and
fell down as they were experiencing conversion. These
instances were disturbing to Wesley on account of the
violence of the experiences and their disruptive nature. He
attributed them to Satan's attempt of routing the work of
the Spirit in their heart, taking away their hope of
salvation." A casual reading of the Journal does not
reveal much difference in these manifestations and earlier
ones, except the possibility of how apparently disruptive
they were to the rest of the crowd in hearing Wesley's
preaching. It seems the Journal accounts are incomplete and
" Reginald Ward, BWJVl 19: 295. (Note 75) .
" Wesley, BWJVI 19: 317.
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also Wesley was a bit unpredictable in his assessment of
various situations.
It is interesting that the Wesley who prayed for God to
show "tokens" and "signs" of his work still had a sense of
what was proper in religious meetings. When Wesley was near
Chael-en-le-Frith in Derbyshire, in the hill-country, he
notes that many in this region have moved from awakening to
perfection in love very quickly. He also notes, with
displeasure, some of their behavioral extravagances: several
persons praying aloud at the same time, several screaming as
loud as possible at the same time, "improper... indecent
expressions in prayer, " and "Several drop down as dead and
are as stiff as a corpse, but in awhile they start up and
cry. Glory! Glory! perhaps twenty times together." Then he
compares them to the French Prophets and the Jumpers in
Wales, who "bring the real work into contempt. Yet whenever
we reprove them, it should be in the most mild and gentle
manner possible."'�
Critics of modern expressions of ecstatic religion have
pointed to these very few instances where Wesley was
critical of physical manifestations and made blanket
statements concerning Wesley's discouragement of such
happenings, but one only need read Wesley himself to find
that Wesley's response was much more complex.
The French Prophets
The French Prophets were a strange group of French
religious refugees who had found their way to England and
who were notorious in their claims to miraculous powers.
Knox infers that the French Prophets helped give rise to
certain enthusiastic groups, such as the Moravians and hence
Methodists.'*
'8 Ibid., 23: 389. April 3, 1786.
'' Knox, 365.
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The group is important because the reaction of John
Wesley to them has been pointed to as his reaction to
ecstatic religion in general. Yet, although Wesley was
critical of the French Prophets, he was amazingly tolerant
of them at the same time.
On January 28, 1739 Wesley and others ("four or five of
my friends") went to speak with a "French Prophet" so they
could "try the spirits, whether they be of God." His
general impression of her convulsions and prophecy was that
they could be of God, or they could be contrived out of
hysteria, and any person with "good understanding and well
versed in the Scriptures might" have been able to so speak.
Two of three of his companions were convinced that "she
spoke by the Spirit of God."^� But Wesley chose to take the
way of Gamaliel, saying "But I let the matter alone, knowing
this, that 'if it be not of God, it will come to nought.'"
In June 22 of the same year Wesley mentions that he
visited a Methodist, "one who 'did run well,'" Thomas
Whitehead, but that he "was hindered by some of those called
French Prophets." Then Wesley paraphrases Jeremiah 14:15,
"Woe unto the prophets, saith the Lord, who prophesy in my
name, and I have not sent them."" He is plainly indicating
his distrust of the French Prophets here, especially since
they had somehow hindered a man who had been faithful.
Challenges Concerning Ecstatic Religion in Methodism
In his interview with Bishop Joseph Butler in August of
1739, Bishop Butler questioned Wesley about the persons who
"fall into fits" during the meetings and the fact that
Wesley and other leaders pray over these people. Wesley
reported Butler's complaint and his answer as
I hear, too, many people fall into fits in your
societies, and that you pray over them.
" BWJW 19: 33.
" Ibid., 72.
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'I do so, my lord. When any show by strong cries
and tears that their soul is in deep anguish, I
frequently pray to God to deliver them from it. And
our prayer is often answered in that hour.'"
So, Wesley was quick to defend the manifestations of
ecstatic religion in his meetings, even to a bishop.
An anonymous author, desperately attempting to
discredit Wesley and the Methodist Revival in general,
published a series of six pamphlets which were blistering in
their attacks on Methodism. These came about in the late
1770s. They contain just enough truth to shed some light on
Wesley's involvement in ecstatic religion and also to reveal
the perceptions of more "reasonable" people of the time.^^
The final pamphlet in the six published was entitled
Fanatical Conversion; or Methodism Displayed, a Satire:
Illustrated and verified by notes from J. Wesley's fanatical
journals, and by the author, unravelling the delusive craft
of that well-invented system of pious sorcery which turns
lions into lambs, called, in derision, Methodism. It
contains a satirical poem, from which the following stanza
is taken.
These mad-folks foam, rant, caper, and curvet.
Flame, shiver, tremble, dance, chant, rave, and fret;
Not as the moon, that mistress of the seas.
Exerts her sway, but as their leaders please.
So goes the perception of an outsider, reading Wesley's
Journal and perhaps visiting the Methodist meetings.
Wesley's Interpretation of Ecstatic Experiences
On June 16, 1739 Wesley notes, with some degree of
sadness, his and other Methodists' short-comings which would
" Ibid., 472.
" Richard P. Heitzenrater, The Elusive Mr. Wesley,
Vol. 2: John Wesley as Seen by His Contemporaries and
Biographers (Nashville: Abingdon Press, 1984), 103-04.
" Ibid., 109.
Howlett 40
seem to have caused the Holy Spirit to remove his blessings
from them. Among their faults were "divisions," trusting in
their own good works rather than in Christ, not pressing on
to sanctification but being satisfied with the degree they
had already attained, and "above all blaspheming [Christ's]
work among us, imputing it either to nature, to the force of
imagination and animal spirits, or even to the delusion of
the devil. "^' It is the last grievance which is most
striking and gives insight to his interpretation of what the
ecstatic experiences in the Revival meant.
Wesley is obviously referring to the various physical
manifestations which had accompanied his meetings and which
he had freely published in the Journal. He and his fellow
Methodist leaders had misunderstood the manifestations,
attributing them to emotional or demonic influences, when in
fact, Wesley believed, they were sent by God himself. When,
at this Fetter Lane meeting they repented of their grieving
the Spirit, God again moved in power among them. Wesley
notes
In that hour we found God with us at the first. Some
fell prostrate upon the ground. Others burst out, as
with one consent, into loud praise and thanksgiving.
And many openly testified, there had been no such day
as this since January the first preceding."
The fact that Wesley recalls the experience of January
1, 1739 nearly six months after the fact is also important.
Not only does he publish the manifestations, but they leave
an indelible imprint upon his memory. Like the January 1
experience, this meeting was apparently primarily attended
by believers. For Wesley, the manifestations were not only
the experience of a new Christian, but God could send these
as a sanctifying work, reinvigorating one's experience of
" BWJW., 19: 70-71.
" Ibid.
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God's grace. It was also important that one not be too
quick to judge matters with which one is unfamiliar. The
Methodists had wrongly interpreted the ecstatic experiences
in their meetings, thus God had withdrawn, but when they
acknowledged their mistake, God again moved in power among
the Methodists.
Twenty years later, when Wesley was reflecting on the
occurrences of physical manifestations at different times
during the Methodist Revival, he made some interesting
observances which help uncover what his attitude was towards
these ecstatic experiences. He states:
I have generally observed more or less of these outward
symptoms to attend the beginning of a general work of
God.... But after a time they gradually decrease, and
the work goes on more quietly and silently. Those whom
it pleases God to employ in his work ought to be quite
passive in this respect. They should choose nothing,
but leave entirely to him all the circumstances of his
own work.^^
So, Wesley is acknowledging that generally these strange,
seemingly unexplainable happenings occur at the beginning of
some new move of God and then "they gradually decrease."
His advice to leaders of such movements is to remain
passive, neither encouraging (advice he himself seemed to
occasionally ignore) nor discouraging the manifestations.
To Wesley, God would decide and people should simply relax
and allow God to do what God wants to do.
A few months later Wesley gives an even more
comprehensive interpretation of the manifestations, aiding
our understanding of Wesley's attitude toward ecstatic
religion. He is primarily concerned with the events at
Everton, where there were a great many wild displays of
emotion and physical "exercises." He notes there was a
danger in placing too much merit on the ecstatic
experiences, as if the current revival would be hindered
�^ Ibid., 21: 223. August 6, 1759.
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without them, but then he goes on to write there is an equal
danger in placing too little merit on them. He then states
the truth is that when persons had become convinced of their
sinfulness by the Holy Spirit there was a natural reaction
which led to "outcries and strong bodily convulsions." God
then gave various believers dreams, and to "strengthen and
encourage," and to validate God's work he put other
believers into trances and gave them visions. Wesley goes
on to admit when the revival continued, in some persons,
"nature mixed with grace" and Satan attempted to discredit
the whole work of God. But, Wesley advises, people involved
in such revivals should not avoid physical manifestations
any more than they should avoid evangelism. Rather, persons
should trust God to eventually reveal the truth about each
and every person's experience.^�
And just how would this judgment be made? For Wesley
all Christian experience, whether it be justification,
sanctification, or some strange physical outburst, was to be
judged by the fruit of the Spirit in the individual life.
At Bristol, in 1739, questions were raised concerning
Wesley's methods and the validity of the conversions which
the Revival produced. Critics were upset by certain
Methodists relying on dreams and visions. They also
questioned the validity of outward manifestations, such as
crying and "falling into fits." Wesley's answer to these
critics is recorded in the Journal on May 20, 1739:
That such a change was then wrought appears (not from
their shedding tears only, or falling into fits, or
crying out: these are not the fruits, as you seem to
suppose, whereby I judge, but) from the whole tenor of
their life, till then many ways wicked; from that time
holy, just, and good."
The fruit of a changed life legitimated, for Wesley,
68 Ibid., 21: 234-35. November 25, 1759-
" Ibid., 19: 59-60.
Howlett 43
whatever outward manifestation had occurred. The detractors
were preoccupied with the manifestation, much like today,
and were ignoring the fruit of a holy life.
The ecstatic manifestations were not the most important
part of the Methodist Revival, but they were an integral
part. To Wesley, at least early in the Revival, they served
as confirmation from God he was preaching truth, with
particular regard to his views on the universal offer of
salvation. More importantly, however, was the fact that
when they occurred, generally at the beginning of some
special work of God (but not limited to these only) , they
seemed to quickly effect real change in people's lives,
bringing them either from being a child of the devil to a
child of God, or increasing their desire for entire
sanctification. This, after all, was the major concern of
the people called Methodists.''"
Wesley and Healing
Among Pentecostals and Charismatics today, healing is
one of the most popular gifts of the Spirit. Healing has
also re-entered the mainstream of most churches today
through special services of healing which are included in
denominational publications.'" As Harald Lindstrom and
Donald Dayton have noted, Wesley's soteriology is cast in a
�'� In a letter to Robert C. Brackenbury very late in
his life, Wesley wrote "I am glad brother D- has more light
with regard to full sanctification. This doctrine is the
grand depositum which God has lodged with the people called
Methodists; and for the sake of propagating this chiefly he
appeared to have raised us up." VIJVI 13: 9.
�'^ One good example is the section "Healing Services
and Prayers" in the United Methodist Book of Worship
(Nashville: United Methodist Publishing House, 1992), 613-
29. The inclusion of a section on healing services would be
incomprehensible without the influence of the Charismatic
Movement .
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therapeutic light. Because grace is the cure for sin and
sickness is a result of the fall, the question arises as to
whether supernatural healing should be expected.
In addition to his casting soteriology in a therapeutic
light, Wesley and other eighteenth century Methodists looked
at the question above and answered it by experiencing and
encouraging what they understood as miraculous healings.
Methodist historians have been reluctant to emphasize these
seemingly more bizarre, (to them) , occurrences in the early
Methodist Revival. They have exhibited a natural tendency
to promote a more reasonable and sober view of Wesley and
his movement." This tendency in historical studies has led
to a slanted view of the English Revival and thus, a
misunderstanding of subsequent Revivals in the Wesleyan
stream.
Wesley understood healing from two points of view, one
was the physical, demonstrated in his widely published book.
Primitive Physick, the other was what "may broadly be termed
'spiritual' healing by faith and prayer applied to physical
or mental ailments, or to the special case of demon-
possessions."''^ Within Wesley's thought-world, both points
of view, physical and spiritual, were based on an
understanding that the root of all illness could be
discovered in the Fall. Thus, even in the book Primitive
Physick, his remedies deal primarily with symptoms, not
causes." Healing could be wrought through physical cures.
''2 Harald Lindstrom, Wesley and Sanctification: A Study
in the Doctrine of Salvation, (New York and Nashville:
Abingdon Press, 1946), 41, 44. Dayton, 119.
" Henry D. Rack, "Doctors, Demons and Early Methodist
Healing," in The Church and Healing, ed. W. J. Shells
(Oxford: Basil Blackwell, 1982), 137.
Ibid., 138.
" Ibid., 143.
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but the cause of the illness, ultimately is sin. Because
the root of illness is in the Fall, Wesley believed whole
heartedly God had the power to heal and Christians should
pray for the healing of the sick, even when they attempted
his prescribed cures.
In reviewing an instance of instantaneous healing
recorded in John Wesley's journal on December 20, 1742,
Donald Dayton claims that Wesley reacted to the occurrence
with reticence and ambivalence. Dayton argues that Wesley
relates the story with a "detached attitude .
"''^ However,
upon examination of the instance it seems the evidence calls
for a different interpretation. After relating that a Mr.
Meyrick was not expected to last the night and had been
comatose for some time Wesley says in the Journal,
A few of us immediately joined in prayer. (I relate
the naked fact.) Before we had done his sense and his
speech returned. Now he that will account for this by
natural causes has my free leave- But I choose to say.
This is the power of God.''"'
He may well be reserved, but this is not an ambivalent
account and he is not expressing a "detached attitude."
Rather, Wesley is indicating his full confidence this man
who was destined to die was miraculously touched by God.
The manner in which Wesley deals with his detractors is more
of a rhetorical chide of their unbelief than a concession to
the viability of their claims, as is clear in a subsequent
journal entry, December 25, 1742. Here, it seems, Mr.
Meyrick's health has again declined and the doctor has given
him up for dead. This time, when Wesley and others prayed,
"he opened his eyes and called for me. And from that hour
he continued to recover his strength, till he was restored
to perfect health." He adds for the benefit of whomever
would doubt the healing power of God, "I wait to hear who
^� Dayton, 118.
" BWJW, 19: 306. Emphasis his.
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will either disprove this fact or philosophically account
for it."''�
As is conclusively demonstrated above, spiritual
healing was not the only supernatural phenomenon experienced
by early Methodists during the revival. Along with healings
came demon-possession and exorcism, convulsions during
conversion, and dreams and visions which Methodists
interpreted as divine intervention and guidance."
Methodism is usually not portrayed in this light, but it
appears the early Methodists put much more stock in the
miraculous than do modern Methodists and modern Methodist
historians. Henry Rack, a leading British Methodist
historian, breaking with the pack, has gone so far as to say
about the early Methodists that "it would indeed not be
difficult to picture methodism as a kind of preview of
pentecostalism with a dash of christian science thrown
in."��
Wesley's involvement in spiritual healing points to the
reality that he trusted in a God who would work outside the
realm of the physical, psychological, and emotional. God,
for Wesley, still intervened in the affairs of humans with
supernatural power.
Conclusion
Was John Wesley a charismatic? To many modern
charismatics, the answer would appear to be "yes." To
persons in the mainstream of United Methodism who haven't
�'8 Ibid.
" Rack, "Early Methodist Healing," 145.
8� Ibid., 138. I do not believe Rack has overstated
the case, although I might take him up on the mention of
Christian Science. Christian Science is an extremely
interesting nineteenth-century development, which has been
widely studied, though perhaps the affinities with the
Holiness Movement and the Wesleyan vision of wholeness have
not been fully explicated.
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examined the evidence, the answer is "no." But this chapter
demonstrates the answer lies somewhere in-between. The term
charismatic is specific to the twentieth century and does
not translate well into the past, because of this it would
difficult to label Wesley a charismatic. However, the
Methodist Revival exhibited the same ecstatic religious
experience which is being revived in the Charismatic
Movement today so the similarities are abundant.
John Wesley's practice of encouraging physical
manifestations and his involvement in faith healing place
him in a different category than most modern United
Methodists. This cannot be attributed to his pre-
Enlightenment understanding of the faith for he was very
much a man of the Enlightenment. No, Wesley examined
everything with close scrutiny and his conclusion was that
for some reason, perhaps to prop up our weak faith, God
chooses to manifest himself in extraordinary ways. Persons
are changed in the process, revivals are spread, and
holiness increases. The proof, for Wesley, is in the
pudding.
The fact that ecstatic religious experience was an
important part of early Methodism is undeniable. Wesley
interpreted it as a sign by God of his sovereign touch
generally at the beginning of a new work. Wesley's main
concern in all of the manifestations was not so much what
happened to a person, whether the person fell to the ground,
screamed, yelled, or cried, Wesley was always more concerned
with the presence of the fruit of the Spirit and whether or
not a person's life was changed. Ecstatic experience was
not limited to persons being converted and on several
occasions whole groups of Methodist believers would be
caught up in joyous worship culminating in physical
manifestations. To Wesley, God was simply witnessing to
those present his love manifest in their midst.
So, whether or not John Wesley was a charismatic is not
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the important question. The important question is. Do the
ecstatic experiences in the modern Charismatic Movement have
roots in early Methodism? Was ecstatic religion an
important part of Wesley's experience? The answer must be
"yes." Though ecstatic religion was not central, it was
none-the-less important to the Methodist Revival in England.
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CHAPTER 3
Charismatic Precursors: Healing Revivals
There is a basic assumption with regard to the origins
of Pentecostalism and the Charismatic Renewal made in this
thesis. Pentecostalism was a direct development from the
nineteenth-century Holiness Movement which was birthed in
the Methodist Episcopal Church, derivative of the
eighteenth-century Wesleyan Revival in England.' The
faithfulness of the Holiness Movement and subsequently
Pentecostalism to the Wesleyan vision is not important to
this study, except to say there was the continuation of the
kind of ecstatic experience Wesley and others witnessed in
early Methodism.
Ecstatic religion played an important role in early
American Methodism. The camp meetings on the American
frontier were full of accounts of ecstatic experiences such
as running, falling down, the jerks, and shouting.
Methodists were so well-known for their shouting as to earn
the nickname "shouting Methodists." It was this
enthusiastic, ecstatic style of worship which gave the
impetus for Methodism's phenomenal growth in this country
during the late eighteenth and early nineteenth century.
^
' This has been well demonstrated in Vinson Synan, The
Holiness-Pentecostal Movement in the United States (Grand
Rapids: Eerdmans Publishing, 1971), and Donald W. Dayton,
Theological Roots of Pentecostalism (Metuchen, N.J..:
Scarecrow Press, 1987) . Contra to Synan and Dayton is Edith
L. Blumhofer, Restoring the Faith: The Assemblies of God,
Pentecostalism, and American Culture, (Urbana and Chicago:
University of Illinois Press, 1993) . Blumhofer argues that
Pentecostalism is the result of the restorationist impulse
and premillenial thought of the late nineteenth century.
She does not ignore the Holiness. Movement, but places more
emphasis on the larger desire to restore the church to its
primitive, pristine state.
2 See Nathan 0. Hatch, The Democratization of American
Christianity (New Haven and London: Yale University Press,
1989) . 4y-bb, and John Wigger 's article, "Taking Heaven by
Howlett 50
These ecstatic experiences, however, were by-and-large
lost to Methodism at the turn of this century when, almost
simultaneously. Holiness denominations were being formed and
Pentecostalism was born. The Holiness Movement was made
very uncomfortable within Methodism in the last decade of
the nineteenth-century, causing a mass exodus of Holiness
adherents .
Pentecostalism traces its beginnings to 1901 when Agnes
Ozman first spoke in tongues in Topeka, Kansas.
Pentecostalism exploded in 1906 at the Azusa Street revival
under the leadership of William Seymour, an African-American
Holiness preacher. This revival catapulted the experience
of speaking in tongues onto the world-wide stage. Methodism
rejected both the Holiness Movement and infant
Pentecostalism. Thus, it rejected ecstatic religion, which
had been a part of Methodism since its beginning.
What is interesting about these turn-of-the-century
developments is that the Holiness Movement, where it was not
transformed into Pentecostalism (such as was the case in the
south) rejected Pentecostalism because of what it perceived
as excess. Though the leadership of the National Holiness
Association did not endorse premillenialism and
emotionalism, both were widespread in the Holiness Movement
and aided in giving rise to Pentecostalism. The new
movement of the Spirit grew rapidly, but was ignored by most
of the Holiness denominations which had sprung up (except
when certain groups felt threatened by Pentecostalism and
felt it needed attacking) . Pentecostalism was also largely
ignored by Methodism, which was attempting to promote a
culturally respectable and sophisticated denomination under
the leadership of German-educated Boston University
Storm," Journal of the Early Republic, 167-94.
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theologian Borden Parker Bowne.^
All of this changed following World War II.
Pentecostalism experienced new acceptance during the war
and, especially, immediately following the war.
Socioeconomic uplift had occurred among Pentecostals, who
had been looked down upon because of their low place in
society in general. Moreover, following the war the National
Association of Evangelicals recognized the pentecostal
denominations . *
On top of this the various Pentecostal denominations
entered into a period of cooperation. They had grown
sporadically, variously splitting and merging, and then
remained isolated from one another. This new-found spirit
of cooperation, along with the greater acceptance of
Pentecostalism in general, fostered the healing revival
which began in 1947.'
Healing and Holiness
The idea of supernatural healing was not a new concept
that arrived on the scene in 1947. As was demonstrated
above, John Wesley carried on a kind of healing ministry in
eighteenth-century England. However, healing was not, by
any stretch of the imagination, the focus of his ministry.
Healing was related to ecstatic religious experience in
^ This is not surprising because none of what have
become known as mainline denominations paid any attention to
Pentecostalism during the first half of the twentieth-
century, and quite frankly Pentecostalism did not want to
have anything to do with them. On Bowne, see John L.
Peters, Christian Perfection and American Methodism (Grand
Rapids: Zondervan, 1985), 166-67. See also, Thomas A.
Langford, Wesleyan Theology: A Sourcebook (Durham: Labyrinth
Press, 1984), 151-61.
* David Edwin Harrell, Jr. All Things are Possible: The
Healing and Charismatic Revivals in Modern America
(Bloomington and London: Indiana University Press, 1975),
19.
' Ibid.
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Wesley's ministry and later. If part of ecstatic religion
is "the belief in direct, immediate contact of man with
divinity, "^ then the belief in instantaneous healing is an
expression of ecstatic religion. In the late nineteenth-
century, among proponents of the Holiness Movement, there
was a rather large healing revival in which there was a
close association of the Wesleyan doctrine of sanctification
and the doctrine of divine healing.
In the general milieu of revivalism during the
nineteenth century, Charles G. Finney began to use various
controversial "new measures" in his efforts of spreading the
revival, including concepts such as "effectual" or
"prevailing prayer." Finney taught when revival did not
come it was because the leaders had not prevailed in prayer.
This was in opposition to the conventional wisdom which
attributed failure to bring about revival to Providence. He
began using language such as praying in faith for a definite
object and expecting to obtain a blessing. He also argued
"faith always obtains the object," and failure was a sure
indication that the one who prayed was no longer in the will
of God with regard to this issue. At times he would simply
claim the unfortunate Christian did not truly pray in faith.
Finney's approach to and faith in prayer spread and was fuel
for the fire of the Holiness Movement and the ascendancy of
the divine healing movement.^
The sanctification, so to speak, of the doctrine of
divine healing did not actually begin until the 1870s with
Charles Cullis, an Episcopal physician from Boston.
Following the crisis of his wife's death he became more
earnest in his Christian faith and made a basic shift in his
life's work. Cullis developed a publishing house, a
6 Marchetti, 2.
^ Dayton, 122.
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deaconess school, special homes for the seriously ill, a
church, city rescue missions, a foreign missions program,
and a college for African-Americans in Virginia.
In 1862, in the wake of the holiness revival of 1857-
58, Cullis was reading 2 Thessalonians 2:13, which placed
the question of entire sanctification in the forefront of
his heart and mind. In his words, he "prayed God to
sanctify me wholly by the Spirit, and destroy all
selfishness and unbelief" in his heart.� It was his
commitment to holiness which became the impetus for his
future work and philanthropy.
In 1876 he announced the formation of Faith Training
College, which included on his faculty major holiness
leaders such as William E. Boardman, A.B. Earle, Daniel
Steele, and William McDonald. He began the journal Times of
Refreshing with the goal of presenting "Jesus as a full and
perfect savior." This phrase contains connotations for both
holiness and faith healing. Then in a book. Faith Cures,
published in 1879, Cullis maintained "that the Work of Faith
in which [God] had placed me, should extend to the cure of
disease . "'
Dayton writes that the doctrine of holiness, as
propagated by the Holiness Revival, played an important role
in radicalizing and giving rise to the idea of the "faith
cure." This is evident in the work of William E. Boardman,
who was greatly influenced by Cullis, and taught that Jesus
is Savior, Sanctif ier and Healer. He believed that healing
through faith was "part and parcel of the Gospel. "'�
The manner in which the doctrine of divine healing was
radicalized was by emphasizing the understanding that
8 Ibid., 123
9 Ibid.
1� Ibid., 125.
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healing was a benefit of the atonement. Boardman promotes
this concept in his famous book. The Great Physician:
Isaiah knew, as the evangelical prophet... that He
bore not only our sins, but our griefs (Hebrew,
"sicknesses"), which indeed must be so according to the
nature of things. Bodily maladies come in the train of
sin, and if sin has been borne by out Great Sacrifice,
He has met all evil in its root by the one offering of
Himself, so that we are free to look to Him for release
from it, root and branch, and He is free to give it
unto us according to our faith.''
This doctrine has been derided in theological circles for
years, although there are similarities in what John Wesley
taught. Wesley would have agreed with Boardman that
sickness has its roots in the Fall, but it is doiibtful that
he would have gone so far as to link bodily healing with an
individual's faith. Wesley lived in a different time and
context. In the revivalism of nineteenth-century America,
the development of the doctrine was perfectly logical.
A. B. Simpson, the founder of the Christian and
Missionary Alliance, also preached and taught healing was
provided in the atonement. In his book. The Gospel of
Healing, he states
If sickness is the result of the Fall, it must be
included in the atonement of Christ, which reaches as
'far as the curse is found.'... Thus our healing
becomes a great redemption right that we simply claim
as our purchased inheritance through the blood of
Christ's cross. '2
Simpson makes an interesting contribution to the thinking on
divine healing when he claims that the resurrection gives
^' William E. Boardman, The Great Physician: (Jehovah
Rophi ) (Boston, New York, Philadelphia, and London: Willard
Tract Repository, 1881), 59.
^2 Jonathan L. Graf, ed.. Healing: The Three Great
Classics on Divine Healing: Divine Healing, Andrew Murray.
The Ministry of Healing, A. J. Gordon. The Gospel of
Healing, A. B. Simpson (Camp Hill, Pa. : Christian
Publications, 1992), 300.
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the gospel of healing its deepest meaning. Jesus' life is
what heals, rather than only his death. He writes, "the
body of Christ is the living fountain of all our vital
strength."" It is as if Christians receive the full
benefits of the resurrection prior to the actual
resurrection which will occur at the Parousia, because
Christ was raised and of our faith in him.
In June 1885, Boardman sponsored the International
Conference on Divine Healing and True Holiness in London.
This meeting drew participants from all over the western
world. The conference included teachings from popular
leaders in the Holiness Movement, worship, testimonies, and
healing services. In the teaching and the testimonies there
is a strong connection made between healing and holiness.
During one time of testimony, a Mrs. Baxter spoke
before the crowd saying.
People ask sometimes, "What do you mean by entire
sanctification?" I would say, "It is the soul coming
into right relation with God." People say to me
sometimes, "What do you mean by that expression,
'Divine Healing?'" I would say, "It is the body coming
into right relation with God."'^
Mrs. Baxter goes on to emphasize "Our diagnosis of soul or
body is always very partial; Jesus knows and provides for
all. His salvation is for the whole man."'' Here is an
understanding of healing as being the physical work which
God accomplishes parallel to the spiritual work of
sanctification. The two fit hand in hand. She is saying
that these two should occur together.
" Ihid., 300-01.
^* International Conference on Divine Healing and True
Holiness, Record of the International Conference on Divine
Healing and True Holiness held at the Agricultural Hall,
London, June 1 to 5, 1885 (London: J. Snow & Co., 1885,
photocopy), 2b.
15 Ibid., 30.
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Andrew Murray taught something similar in his book.
Divine Healing. Sanctification and healing are simultaneous
works.
The more we give ourselves to experience personally
sanctification by faith, the more we shall also
experience healing by faith. These two doctrines walk
abreast. The more the Spirit of God lives and acts in
the soul of believers, the more will the miracles
multiply by which He works in the body.'^
This understanding, that holiness included the
possibility and even expectation of healing, had proved so
popular, it spread outside the English-speaking world. This
is evident by some of the participants at the London
Conference. A Pastor Shrenck, apparently from Germany,
spoke several times to the gathering. He spoke very
confidently that healing was always included in
sanctification. He said, "I cannot separate healing by
faith from the work of the Holy Ghost; it is part of
sanctification.
Shrenck entered into a discussion of the possibility of
healing without holiness. He argued it was possible to be
healed without being sanctified, but that it was actually
regrettable because people who had received healing of the
body, but not the purifying of the heart would not properly
glorify God, who had healed them. He warns persons "do not
aim after healing without sanctification, it is but a half-
work, and not our Lord's way." He goes on to say, "it is a
strange thing to ask the Lord to repair our houses, and at
the same time not wish Him to occupy them!"'�
The doctrine became extremely popular, to the point of
trickling out of holiness contexts, and even out of
16 Graf, 13.
International, 72.
18 Ibid., 123.
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Protestantism. There was at least one proponent of the
doctrine in the Roman Catholic Church at the time, Francis
Thompson, who received official endorsement from his church
for his book. Health & Holiness. His emphasis was not so
much on faith as on living a holy life and the benefits of
such a life. He writes "Sanctity is medicinal. Holiness a
healer."" He cites examples of saints, such as St. Francis
of Assisi, who did not take proper care of their bodies
through their strict asceticism, yet, because of the
exemplary quality of their service and holiness they lived a
long healthy life. 2� The remedy, says Thompson, "for the
modern lassitude of body, for modern weakness of will, is
Holiness. "^'
His basic argument is that people have been looking
after their souls, but not even that properly, with little
thought of their bodies, so the body is reacting with
sickness. The solution is in the proper care of the soul,
seeking after holy living, so the body will also experience
health. He does not focus on instantaneous or miraculous
healing, but he does strongly suggest that the spiritual
reality of sanctification leads to the physical reality of
health.
The emphasis on healing in the late nineteenth century
was an important factor in the rise of Pentecostalism in the
early twentieth century. Dayton has gone so far as to write
the doctrine and practice of divine healing may be more
characteristic of Pentecostalism than the doctrine of the
" Francis Thompson, Health & Holiness: A Study of the
Relations between Brother Ass, the Body, and his Rider, the
Soul, 2nd ed. (London: Burns & Oates, Ltd., 1905), 79-80.
2� Ibid., 75-76.
21 Ibid., 77-78.
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baptism of the Holy Spirit." Whether or not this is
accurate, divine healing made a major impact on the
worldview of enough Holiness adherents to open the doors to
Pentecostalism.
Twentieth-Century Healing Evangelists
The revival of healing evangelism in the twentieth
century has been traced to Alexander Dowie who formed the
Christian Catholic Church in Chicago, Illinois in 1896.
Dowie was a transplant from Australia where he had taken up
the concept of divine healing in the 1880s. His ministry in
Chicago proved immensely successful and thrust Dowie onto
the national stage, but because of financial difficulties
his ministry ended in 1906, a year prior to his death."
Other early twentieth-century healing revivalists
include Smith Wigglesworth, F. F. Bosworth, Thomas Wyatt,
John G. Lake, Mrs. M. B. Woodworth-Etter, Raymond T. Richey,
Aimee Semple McPherson, and Charles S. Price. Each carried
on a ministry with a focus on divine healing. The most
popular of the group was probably Aimee Semple McPherson,
the controversial founder of the Foursquare Gospel Church, a
Pentecostal denomination. But none would gain the kind of
national stature as would be experienced in the post-war
years
William Marrion Branham
The man who served as a catalyst to this new-found
Pentecostal fame was William Marrion Branham. He had very
humble beginnings, being born in the mountains of eastern
Kentucky on April 6, 1909. While he was still young his
family moved to a farm in southern Indiana and continued in
a state of poverty. At age nineteen, Branham moved to
" Dayton, 115.
" Harrell, All Things Possible, 13-17.
Ibid.
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Phoenix, Arizona where he began a career as a boxer. This
lifestyle was cut short when his brother died and he
returned to Indiana and began a spiritual quest to seek God.
His search took him to several established churches,
but he left disappointed. Eventually he found himself at a
small independent church, was anointed with oil and received
healing of his physical weakness and depression. Six months
later he felt the call to preach and was ordained as an
independent Baptist preacher. Then, at the age of twenty-
four, William Branham began holding tent revivals. This
career began with modest success as a group of followers in
Jef fersonville, Indiana built a small meeting house and
dubbed it Branham Tabernacle in 1933.
In 1945, Branham began having visions, which he would
then relate to his congregation. His congregation believed
trusted in him and believed him to be a "man of destiny- "^^
Then, on May 7, 194 6 Branham received an angelic visitation
which was to serve as a catalyst for pushing him to the
forefront of the post-war healing revival. In the vision
the angel told Branham that God was sending him to "take the
gift of divine healing to the people of the world. "^'^ He
would have the power to heal all diseases, including cancer,
and he would be able to discern what disease a person had by
special vibrations felt in his left hand.^�
Branham received an invitation to come to St. Louis by
" Ibid., 28-30.
" Ibid., 29.
2'' Ibid., 28. Compare Branham' s vision with Oral
Roberts' message from God mentioned below.
28 Ibid., 29-
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a Oneness Pentecostal^' minister, Robert Daugherty, to pray
for the healing of Daugherty's daughter. After doing so,
the girl's health improved which prompted Daugherty to have
Branham back to preach a revival in his church, which he did
June 14-25, 1946. His fame rapidly spread through the
Oneness churches. He was then invited to Jonesboro,
Arkansas where, it is estimated, around 25,000 people
attended his meetings.^" The twentieth-century healing
revival had begun.
In the fall of 1947 Branham preached at a series of
meetings which lasted two weeks in Vancouver, British
Columbia. During these meetings more than 70,0000 people
were reported to have attended. They were attending in
these great numbers for one reason, to see miracles. Then,
just as his ministry was enjoying world-wide success,
Branham announced he was retiring. Fatigue overtook him,
but he was to be gone only five months.^'
Branham continued his healing efforts, using his
vibrating left hand to discern what malady had struck an
individual, in congruence with his angelic visit which he
was sure to relate to each audience. Also, to the amazement
of the crowds, he would demonstrate his gift of the "word of
2' Oneness Pentecostalism teaches that there is only
one person in the Godhead, Jesus Christ, and that Jesus is
the Father, the Spirit, and the Son. They reject the
doctrine of the Trinity and baptize in Jesus name. They are
also know as Jesus Only Pentecostals. The largest Oneness
denomination is the United Pentecostal Church. The Jesus
Only, or Oneness Pentecostals had their beginnings between
1913 and 1915. See Walter J. Hollenweger, The Pentecostals;
The Charismatic Movement in the Churches (Minneapolis;
Augsburg Publishing House, 1972), 31-32; Edith L. Blumhofer,
Restoring the Faith; The Assemblies of God, Pentecostalism,
and American Culture (Urbana and Chicago; University of
Illinois Press, 1993) 127-35.
30 Harrell, All Things Possible, 30.
31 Ibid., 32-33.
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knowledge." Branham would tell persons desiring healing of
their unconfessed, unforsaken sins. Upon receiving such
information they would confess and receive their healing.
While leading a revival in Los Angeles in 1951, Branham
had the opportunity to pray for William D. Upshaw, a former
United States congressman. Upshaw had been crippled his
whole life and had spent fifty-nine of his sixty-six years
on crutches, the other seven confined to bed. But upon
receiving healing prayer from Branham, Upshaw was healed.
Stories like this, published in the periodical The Voice of
Healing, added to the excitement and numbers of Branham' s
healing revival.
Poor financial management was the down-fall of William
Branham. By 1955 the ministry received too little money to
cover expenses. In 1956 he was sued by the Internal Revenue
Service for tax evasion. The case was eventually settled
with Branham $40,000 on the short end. This debt hung over
his head for the rest of his life.^^
Branham' s demise was not the demise of healing
revivalism, because as early as 1947 the man who would
eventually surpass Branham in both fame and fortune,
Granville Oral Roberts, entered the healing scene.
Granville Oral Roberts
Oral Roberts was born into poverty on January 24, 1918
on a farm in Pontotoc County, Oklahoma. Even prior to birth
his parents believed God had a special purpose for his life,
that he had "God's anointing upon him."^' The event that
sealed the special calling on the child of a Pentecostal
32 Ibid., 37-38.
33 Ibid., 35.
3^ Ibid., 39-40.
35 Harrell, Oral Roberts: An American Life
(Bloomington: Indiana University Press, 1985), 25.
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Holiness preacher occurred at age seventeen in the town Ada,
Oklahoma.
Roberts, despite the setbacks of poverty, was a
successful student and athlete. He was a generally good
boy. All throughout his childhood he attended church,
though he thought of himself as a nominal Christian. His
time of nominal Christianity, however, came to an end when
in February of 1935 during the last basketball game of the
high school season. Oral was dribbling down court to take
the shot that would win the game when he collapsed. He had
been stricken with tuberculosis, a disease which had killed
his grandfather and two aunts."
After much prayer and a heartfelt "conversion"
experience. Oral was still sick in July. His older brother,
Elmer, was the catalyst for bringing about the events which
altered the course of Oral's life and gave him a vision for
what he was to become. Elmer took Oral to Ada, to a tent
revival led by a George W. Moncey, "evangelist, divine
healer."" On the road to Ada, as Elmer told Oral about all
the healings he witnessed there. Oral writes that God spoke
to him audibly, saying, "Son, I am going to heal you and you
are to take the message of my healing power to your
generation. "^�
At the revival that evening. Oral was amazed at
Moncey' s style. He sat in a rocking chair, surrounded by
pillows, listening in wonder to the hour-long sermon.
Moncey invited people who needed healing to come and they
formed a line, which he worked until late in the evening.
Then came Oral's turn. After two periods of healing prayer
" Ibid., 32-33.
" Ibid., 3-5.
38 Oral Roberts, My Story: of being raised up by God to
take the message of his healing power to my generation.
(Tulsa: author, 1961), 33.
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by Moncey, Oral writes that
Out of the infinite resources of God's power the
vitality came, a tide of strength and well-being that
swept over me, and suddenly I stood tall and straight,
unassisted. It welled up in me, sending the healing
power surging through every fiber again and again until
I shouted at the top of my voice, "I'm healed! I'm
healed! "^^
Thus began a fifteen to twenty minute period of testifying
by the young man who had previously struggled with
stuttering. Though he took two months to totally regain his
strength, the testimony of doctors and x-rays confirmed his
healing from tuberculosis. That summer Oral began his
evangelistic ministry."
Oral proved to be a successful evangelist. He joined
his father, Ellis, in the fall, team-preaching at various
revival services. Ellis attracted the older crowd, while
the young people came to see Oral.^' Though Oral had
received a miraculous healing and was been called into the
ministry he lacked one thing, something vitally important
for a Pentecostal Holiness preacher: the baptism in the Holy
Spirit. As he continued on the revival circuit, his sites
became focused on the camp meeting to be held in Sulphur,
Oklahoma in August of 1936 where he hoped to be baptized in
the Holy Spirit.
Pentecostal camp meetings were not unlike Holiness camp
meetings, in that they were major events highlighted with
emotional, ecstatic religious experiences, conversions,
people receiving a "second blessing. "^^ The Pentecostal
39 Ibid., 35.
" Harrell, Roberts, 36. Roberts, My Story, 38.
*^ Roberts, My Story, 39.
^2 The Pentecostal Holiness Church understands the Holy
Spirit to work in a three-fold work: justification,
sanctification, and Holy Spirit baptism. The doctrine of
entire sanctification received almost as much attention in
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meeting included the added emphasis of Spirit-baptism with
the evidence of speaking in tongues. Harrell quotes G. H.
Montgomery's account of preaching at Sulphur in 1937, "Holy
laughter rings out from the great congregation. Triumphant
testimonies, sometimes as many as six at once, set the camp
aflame, running, leaping, shouting, and dancing are common
occurrences in the services. "^^ In this atmosphere. Oral
received what he was seeking. While kneeling in the wood
shavings he was baptized in the Holy Spirit and spoke in
tongues .^^
By 1938 Oral had grown as an evangelist, and in the
fall of that year was much in demand and very visible in the
Pentecostal Holiness Church. He was writing for the
Pentecostal Holiness Advocate and he published a small book
entitled Salvation by the Blood.'*'
Oral continued on the revival circuit, growing in
popularity and, though modestly, in income. He married and
eventually assumed the responsibilities of a full-time
pastor of a church. The church was in Fuquay Springs, North
Carolina, the time, November 1941.'*^ His ministry in North
Carolina was successful and in July 1942 he returned to
Oklahoma to pastor the Pentecostal Holiness Church in
Shawnee.*'' He remained a pastor in Oklahoma, reaching the
top of his denomination, until the decisive events of 1947.
their meetings as would have been experienced in a holiness
camp meeting.
^3 G. H. Montgomery, "Oklahoma," Pentecostal Holiness
Advocate, August 26, 1937. Quoted in Harrell, Roberts, 38-
Harrell, Roberts, 39.
*' Harrell, Roberts, 42-43.
<6 Ibid., 55.
Ibid., 60.
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As Oral approached the age of thirty, a time which in
hindsight he said was when a person truly understands who
they are and what they are about, he felt he had to make a
change from being merely a Christian to become a follower or
disciple of Christ/� Oral saw that in Acts the disciples
continued Jesus' miraculous ministry and that healings and
miracles were commonplace in the early Church. He also
noted that miracles and healings "were not commonplace in
America in 1947."*' So, he began fasting and praying and
then made a discovery-
While reading the Bible he came upon 3 John 2, which in
the King James Version reads, "Beloved, I wish above all
things that thou mayest prosper and be in health, even as
thy soul prospereth." Oral believed this revelation from
Scripture came as an answer to a dream God had given him.
In his dream he pictured a sick humanity crying out to God
for healing.'" He concluded God was ready to send him into
the ministry God had spoke to him about the night he was
healed of tuberculosis. Oral went to his church and lay
prostrate on the floor praying. He struggled in prayer for
some time, then "somewhere in the prayer I had the feeling
that my struggling and striving were over, that Jesus was
standing by my side. I felt something going out of me and
something coming into me."" From this experience in
prayer. Oral felt confident enough in God's special touch on
his life for a healing ministry to begin holding special
meetings for the purpose of healing. He had already begun
to emphasize divine healing in his local church, but felt he
*� Oral Roberts, The Call: An Autobiography (Garden
City, New York: Doubleday, 1972), 39.
*' Ibid.
'� Roberts, My Story, 90-91.
" Ibid., 95.
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needed to stretch out beyond, and reach people the local
church could not reach.
Oral rented an auditorium in downtown Enid for the
first service. He hoped at least 1,000 people would attend,
but there were over 1,200. He preached a sermon titled, "If
You Need Healing, Do These Things!" When the sermon was
over, around 300 persons met Oral at the altar. The first
person he prayed for was a German woman with a stiff hand.
When he touched her and prayed, she began shouting that she
had been healed and showed her hand to the crowd. Many
others were healed that day and many were saved." The
healing ministry of Oral Roberts had been born.
News spread quickly and invitations began pouring in
for Oral to preach special revivals. By June, he had
received invitations from eight different states. These
invitations prompted him to begin thinking about becoming an
itinerant evangelist again. So, in July 1947 he resigned
his pastorate in the Pentecostal Holiness Church in Enid and
moved his young family to Tulsa.'*
Already, in June, he had begun his radio program,
"Healing Waters, " and was on the air in Enid and Oklahoma
City, giving his healing message an even wider exposure.
His plans were to purchase a tent and expand his radio
program. On an earlier house-shopping trip to Tulsa, Oral
met Steve Pringle, a Pentecostal Holiness minister who owned
a 1,000 person capacity tent and had been using it to preach
revivals. Pringle invited Oral to preach in the tent when
he moved to Tulsa. So, in July Oral began his tent ministry
to a booming crowd of around 200. The weather conspired
" Ibid., 96-97. Roberts, The Call, 42-43. Harrell,
Roberts, 67-69-
" Harrell, Roberts, 69.
5< Ibid., 80.
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against him, but he did not give up. Early in the series of
meetings he experienced several healings including a blind
man who was dramatically healed. This incident helped boost
the attendance. The series of meetings, originally
scheduled for one week, lasted nine. Word of Oral Roberts'
healing ministry spread like wild-fire among Pentecostal
groups . 55
That fall Oral experienced his first major healing. At
a meeting in a Masonic auditorium Oral prayed for a thirteen
year-old girl. Aline Green, who was debilitated with polio.
Oral "rebuked the disease in Jesus' Name," and "she took off
the brace before all the people and could walk normally
again after 10 years. "'^ The account was published in
Oral's new magazine titled, like the radio program. Healing
Waters. His popularity rose incredibly fast.
By the summer of 1948, the staff of Oral's new
organization, Healing Waters, Incorporated, answered 25,000
letters, mailed 30,000 anointed handkerchiefs, distributed
15, 000 books, and dispensed 90, 000 copies of his magazine.
He purchased his own tent, which seated 3,000 people and
enabled him to hold crusades in cities where large
auditoriums were unavailable. Growth continued at such a
rapid pace that this tent was quickly replaced by a tent
holding as many as 7,500, then one seating 12, 500.
In a typical crusade, the services followed a basic
revivalistic worship pattern. There was congregational
singing, special music, an offering, and preaching. Oral
gave an altar call, at first, to everyone who "had a need."
As the revival continued he began giving two specific calls,
55 Ibid., 81-82.
56 Ibid., 83.
5^ Harrell, All Things, 43.
58 Ibid., 44.
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one to persons seeking salvation, and one to those seeking
healing. He used a special room set aside for those who
were so sick they could not stand in the healing line, and
he prayed for them first. Then, he walked back into the
main tent and prayed for hours for those in the healing
line. He used the magazine Healing Waters to publish
accounts of persons who were healed under his ministry. A
typical case was Fred O'Dell, who attended a crusade in
Jacksonville, Florida in 1955. The published account
follows ;
ROBERTS: What's wrong with you, Fred?
O'DELL: Well the doctors say I have incurable cancer on
the lymph gland and it's all over my body. He
says I've had it at the longest eight months time.
ROBERTS: You know, a lot of people don't stop and
realize that Almighty God is able to heal cancer.
He's fully able to do it. We need to believe and
to turn our faith loose. Fred, I'm going to pray
for you now. I know this great audience will have
compassion and pray with me. Oh God, I bring this
young man, ... to thee tonight, not in my name but
in the name of Jesus of Nazareth, Son of the
living God. Hear thy servant's prayer and heal
him. Heal the lymph glands of cancer. Set him
free of it, destroy the cancer that it shall leave
his body, in the name of Jesus of Nazareth. Well,
the power of God is so strong tonight I'm amazed.
Fred, look up here for a minute, please. Why were
you trembling so violently? Well, Fred, it is
possible to feel the presence of God. People in
Bible days felt that presence and they did
exploits. You came here to be healed, didn't you?
O'DELL: And I got it."
The healing was apparently confirmed by 0' Dell's physician
and the account was added to the many accounts of successful
healings .
Oral's popularity had skyrocketed, enabling him to
begin a television ministry as early as 1954. His
relationship with the Pentecostal churches was better than
any of the other healing evangelists of his time, but this
" Harrell, Roberts, 167.
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relationship became increasingly strained. With his
entrance onto television, his message was reaching a new
audience. And in 1957, in Raleigh, North Carolina, Oral
reported that among the audience were persons from
Assemblies of God, Roman Catholic, Baptist, African
Methodist Episcopal, Christian Science, Church of God,
Episcopal, Free Will Holiness, Lutheran, Greek Orthodox,
Christian & Missionary Alliance, Methodist, Presbyterian,
Pentecostal Holiness, and United Brethren. 6� He opened the
door into the mainstream with the message of the
supernatural healing power of God in the late 1940s and
throughout the 1950s. He was not the only healing
evangelist of his time, but he was certainly the most
popular. He paved the way for Pentecostal spirituality to
enter the traditional churches.
Oral Roberts' influence was to eventually spread far
beyond any tent revival. He would build the nation's
largest Pentecostal university, name it after himself, and
then join the Methodist Church. Oral Roberts' influence
continues today, especially in United Methodism, where a
great number of pastors have been trained at his seminary at
Oral Roberts University.
However, the most important influence of Oral Roberts,
William Branham, and the other healing revivalists was the
spread of the Pentecostal message to mainline Christians.
That message included the notions of supernatural healing
and other spiritual gifts. To many mainstream Christians,
the idea that the baptism of the Holy Spirit with the
evidence of supernatural gifts that was to be expected as a
work subsequent to conversion was introduced for the first
time. The ground-work had been laid for organizations such
as the Full Gospel Business Men's Fellowship International
to take the message of Pentecost to increasingly sympathetic
Harrell, All Things, 47.
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traditional church members." Pentecostalism, with its
ecstatic religion, the child of the Holiness Movement, the
grandchild of eighteenth-century Methodism, was about to
make an entrance into mainline, middle-class America.
" Richard Quebedeaux, The New Charismatics II (San
Francisco: Harper & Row, 1983), 59. Quebedeaux does not
cite Roberts or Branham as forerunners of FGBMFI, although
he does cite Roberts, among others, as an important early
leader in the Charismatic Renewal. See Quebedeaux, 99-109.
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CHAPTER 4
Ecstatic Religious Renewal:
The Charismatic Movement within United Methodism
"Invite the Holy Spirit in to turn the church upside
down." This statement summarizes what the Charismatic
Movement in United Methodism is trying to do, according to a
Nashville reporter at Aldersgate '96, the annual national
Charismatic convention sponsored by the United Methodist
Renewal Services Fellowship.' The Charismatic Movement
exploded onto the United Methodist scene in the early 1960s,
truly turning some local churches upside down. With this
movement, ecstatic religion made an abrupt comeback into
Methodism following a sixty-year hiatus.
Though undocumented and probably impossible to prove,
ecstatic religion was never entirely absent from Methodism.
In rural areas, especially during special revival services,
"shouting Methodists" continued to persevere, despite the
disdain of the educated and sophisticated denomination.
Traditional camp meetings continued, although these meetings
were much more tame than those in the nineteenth century.
Pentecostals influenced various Methodists during the
twentieth century, causing most to leave Methodism and join
the classical Pentecostal denominations. However, some
Methodists certainly remained^. This left a residue of
Methodism's former ecstacy, ever-present and ever-disturbing
' Ray Waddle, "Methodists Seek Jump Start, " The
Tennessean, 2 August 1996, Bl .
2 Robert G. Tuttle, Jr., "The Charismatic Movement: Its
Historical Base and Wesleyan Framework, " Guidelines: The
United Methodist Church and the Charismatic Movement
(Nashville: Discipleship Resources, 1976), 5. Tuttle argues
that persons who had experienced a Pentecostal type baptism
in the Holy Spirit prior to 1950 left the church to join a
Pentecostal denomination. Generally this seems true.
However, it is reasonable to assume that not all persons who
underwent this ecstatic experience prior to 1950 left the
church.
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for pastors and district superintendents.
Tracing the exact line of movement of ecstatic religion
through the Charismatic Movement is difficult. There was no
one place or time that can be pin-pointed as the emergence
of the Movement in United Methodism. However, it is
possible to discern general trends and specific cases of
persons who whole-heartedly embraced the Charismatic
experience and remained within the bounds of the
denomination.
Early Methodist Charismatic Rumblings
Tommy Tyson and Ross Whetstone represent perhaps the
earliest documented cases of Methodists experiencing a
Pentecostal baptism of the Holy Spirit and remaining in
Methodism, although, at the time of his experience.
Whetstone was not a Methodist. Both men actually attained
prominent places in the denomination and within the
organized expression of the United Methodist Charismatic
Movement .
Tyson has been cited as the earliest Methodist to have
received a Pentecostal or Charismatic baptism of the Holy
Spirit,^ however, it seems that Ross Whetstone's experience
with this type of ecstatic experience was earlier.
Ross Whetstone's journey as an early Charismatic. Ross
Whetstone's spiritual journey began in 1919 in the home of
devout German Reformed parents, who prayed over him even
before he was born. He was catechized with the Shorter
Heidelberg Catechism, and at the early age of seven years,
through the church where his father had become a student
3 See David D. Bundy, "United Methodist Charismatics,"
Dictionary of Pentecostal and Charismatic Movements, Stanley
M. Burgess, Gary B. McGee, and Patrick H. Alexander, eds.
(Grand Rapids: Zondervan, 1988), 858. Michael T. Girolimon,
"'The Charismatic Wiggle': United Methodism's Twentieth-
Century Neo-Pentecostal Impulses," Pneuma: The Journal of
the Society for Pentecostal Studies 17, no. 1 (spring 1995) :
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pastor near Dayton, Ohio, Ross made a public profession of
faith and experienced a genuine conversion. His devotion to
Christ and the church increased as he grew older.* At age
seventeen he felt a call into the ordained ministry, but
because of a serious speech impediment, believed he could
not possibly preach.
The next year, 1937, in a time of personal devotion
kneeling next to his bed reading the fortieth Psalm, the
room he was in filled with light and he became aware of
God's presence in a manner in which he had never known
before. In that moment of ecstasy he began to praise God in
tongues and in singing. This emotional experience lasted an
hour to an hour and a half. He hoped that when he awoke the
next morning he would be delivered from his speech
impediment. Unfortunately he was disappointed and healing
would have to wait.'
Two weeks later, with some Salvation Army friends from
Taylor University, where he was a student, he went to
Marion, Indiana to visit with other Salvationists. That
night on the town square after a Salvation Army officer
attracted a crowd, he called on Ross to give his testimony.
Whetstone did not know whether to embarrass himself by not
speaking or embarrass himself by speaking with his speech
impediment. He chose the latter. But when he began to
speak the impediment with which he had been afflicted all
his life was miraculously healed.
This experience made quite an impression on Whetstone.
He went on to join the Salvation Army, where he ministered
for eleven years. Then, in 1950 he was persuaded to join
the Methodist Church and was appointed to a student
pastorate in Troy, Pennsylvania while he attended the
* Ross Whetstone, interview by author, 2 August 1996.
' Ibid.
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Pennsylvania State College at Mansfield. He continued his
ministerial education at Colgate-Rochester Divinity School. ^
Whetstone experience a successful ministry in Canadaiqua,
New York and then at Andrews Memorial Methodist Church in
North Syracuse, New York. Because of the growth of the
church (up to 2,200 members) and the large percentage of lay
involvement. Whetstone was recruited by the General Board of
Discipleship in 1967. In 1968 he was elected to the
Executive Staff as the head of the Evangelism Section.
During his Methodist ministry Whetstone was not part of
the subculture of the Charismatic Movement, though he had,
since 1937, exercised various gifts of the Spirit and
described himself as a "charismatic in the full sense of the
word."'' This would change with his appointment to the
position of Executive Director of the fledgling United
Methodist Renewal Services Fellowship in 1978.
A part of Whetstone's responsibilities at the General
Board of Discipleship was oversight of the Lay Witness
Missions. The Lay Witness Mission movement involved
thousands of lay-led weekends in local churches at its peak
in the early 1970s. Teams of Lay Witnesses travelled to
local churches and led Bible studies, home meetings, and
worship services. The purpose was to spread the
evangelistic message of personal salvation. During
Whetstone's tenure the General Board of Discipleship "had a
tiger by the tail,"� because Lay Witness Missions had become
the major tool for spreading the Charismatic Movement within
United Methodism. Many times the experience was
communicated with little theological content, causing bad
6 Ibid. See also Pat Guinn, "Ross Whetstone: Forty
Years of Miracles," Manna 4, no. 4 (October 1980): 5.
' Ibid.
8 Ibid.
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reactions in a small number of churches.
Several churches which later became leading churches in
the Charismatic Renewal point back to a Lay Witness Mission
as the major catalyst for bringing the Charismatic
experience into their local church. * A large part of
Whetstone's job became helping Charismatics and non-
Charismatics interpret the content which should have
accompanied the ecstatic experiences, but which did not
always occur." After the formation of the United Methodist
Renewal Services Fellowship, the pattern of the Lay Witness
Mission was adapted to be used to specifically promote
Charismatic experiences in the form of Life in the Spirit
Seminars. However, prior to his involvement in drafting the
official United Methodist statement concerning the
Charismatic Movement, Whetstone remained on the fringes of
the Movement, though very much a major part of the hierarchy
of the denomination.
Tommy Tyson as early Charismatic evangelist. Tommy
Tyson was born in 1922 in eastern North Carolina, and was
raised by Christian parents who saw to it that Tommy
attended church. But, despite his Christian upbringing, he
entered adulthood still unsure of his Christian faith. In
the summer of 1947, Tyson had an experience of assurance of
his salvation while alone, driving in his car. The
experience became so intense that he pulled the car to the
side of the road.'' This was only the beginning of Tyson's
9 Churches that were later labeled "Lighthouse
Churches," because a majority of the membership had become
Charismatic, had begun this renewal by a Lay Witness
Mission. Examples are First United Methodist Church in
Bedford Texas and Dodson Chapel United Methodist Church in
Nashville, Tennessee. See Manna 6, no. 3 (Oct., Nov., Dec.
1982) : 5, 8.
'� Whetstone, interview.
" Tommy Tyson, letter to the author, 31 May 1996.
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spiritual journey.
Just after graduating from the Divinity School at Duke
University, Tyson served Bethany Methodist Church, just
outside Durham, North Carolina. During this time he became
acquainted with Pentecostal evangelist Joel Rufus Moseley,
who had been a professor at Mercer University in Macon,
Georgia. Tyson was yearning for a deeper spiritual
experience, and the testimony of Moseley, a learned man with
two earned doctorates, won Tyson over to an understanding of
the Christian life which included the baptism of the Holy
Spirit subsequent to conversion.
In the spring of 1952 Tyson attended the Sunday morning
adult men's Bible class at his church where he was asked by
the leader to speak on Acts chapter two. It was during this
time of teaching that Tyson experienced the baptism of the
Holy Spirit. He writes, "It was... as if the doors of
Heaven had opened above me and great love and joy and peace
were being poured out from above. I was thrown into an
ecstacy that was heavenly altogether."" Later that night,
in a parishioner's home, Tyson began to experience
manifestations of the supernatural gifts: word of wisdom,
word of knowledge, speaking in tongues, and interpretation
of tongues. He states, "I had broken through into a new
dimension of awareness, especially of peace, and joy and
love and an acceptance of the supernatural as an essential
aspect of the Christian walk.""
His experience divided Bethany Methodist Church. Some
in the church were sympathetic, even enthusiastic, while
others felt he had become fanatical.** Tommy's father and
four brothers, all of whom were Methodist ministers.
" Ibid.
" Ibid.
1* Ibid.
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questioned his new discovery and were worried about his
spiritual well-being." His district superintendent
believed his experience represented an emotional and mental
breakdown. Tyson had been, up to this point, a promising
young pastor in the conference, and his superintendent had
devoted quite some time in grooming him for a prominent
career in the Conference.
When the local church board met and voted that Tyson
should leave the church, he voluntarily stepped down. That
summer he met with Bishop Paul N. Garber and explained his
new-found spiritual experience. Tyson had already been
ordained Deacon, but had come to the bishop to resign his
orders because he felt his loyalties would be with his
experience of the baptism of the Holy Spirit. Because of
this, he believed he would always be at odds with the
Methodist Church. However, the bishop would not allow him
to resign. Instead, Garber insisted that Tyson was needed
in the denomination to be a witness to the commitment of
"Holy Love." Garber appointed Tyson to a church in the fall
of 1952, then two years later as Conference Evangelist. In
this position, Tyson tapped into the deep spiritual hunger
of the laypeople and his influence began to spread."
Tyson served as the Director of the Department of
Spiritual Life at the new Oral Roberts University from 1965
to 1968. Following his brief tenure there he returned to
his ministry as a United Methodist Evangelist. Because of
his success and popularity as an evangelist, he was
recruited as the clergy representative to the newly founded
United Methodist Renewal Services Fellowship from the
Southeast Jurisdiction, and placed on the Executive
" Girolimon, 91-92.
" Ibid.
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Committee in 1978."
The National Charismatic Movement
Before continuing in the Methodist tradition, a brief
history of the larger Charismatic Movement is necessary.
Again, like the origins of any renewal movement, exact
delineations of cause and effect are difficult to discern.
However, despite the difficulties, it is possible to note
some general trends.
As the healing revival in the nineteenth-century was a
precursor to Pentecostalism, the healing revival in the
1940s and 50s was a precursor to the Charismatic Movement.
Evangelists like William Branham, Oral Roberts, and T. L.
Osborn brought the message of the Pentecostal baptism in the
Holy Spirit into the mainstream, winning many persons in
mainline denominations, including Methodism, to their point
of view."
The first organized effort at spreading the Pentecostal
message and experience outside the classical Pentecostal
denominations came with the formation of the Full Gospel
Business Men's Fellowship International (FGBMFI) by a
wealthy dairy farmer and Armenian American, Demos Shakarian.
The FGBMFI began in 1951 with its first public meeting in
Los Angeles. Oral Roberts was its first speaker." FGBMFI
was a completely lay-led movement, targeting men who were
active in business as an attempt to spread Pentecostalism
into more "respectable" quarters. Local chapters were
organized across the United States, attracting laymen and
clergy from mainline denominations who had experienced a
" Manna 2, no. 1 (March 1978): 1-2.
" Peter D. Hocken, "Charismatic Movement," Dictionary
of Pentecostal and Charismatic Movements, Stanley M.
Burgess, Gary B. McGee, and Patrick H. Alexander, eds.
(Grand Rapids: Zondervan, 1988), 130.
" Ibid.
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Pentecostal baptism. In 1953 they began to publish a
monthly "testimony" magazine, now called Full Gospel
Business Men's Voice which further spread the group's
influence." This Pentecostal organization enabled the
Charismatic Movement to take root in Methodism. The
pamphlet Methodists and the Baptism of the Spirit^',
published by the FGBMFI, bears witness to the impact on
laymen in Methodism.
In the late 40s and into the 50s David du Plessis began
to make contact with the World Council of Churches, an
unheard-of and shocking action for an Assemblies of God
pastor. Du Plessis had been a leader in the South African
Apostolic Faith Mission and was at one time the General
Secretary of the World Pentecostal Conferences. Through his
influence with the World Council of Churches he spread the
doctrine of the Baptism of the Holy Spirit to many mainline
Christians. His activities with the World Council of
Churches eventually led to his dismissal from the Assemblies
of God in 1962." Undoubtedly these independent actions on
the part of prominent Pentecostals converged to make a major
impact on the mainline denominations, including Roman
Catholicism.
Many point to the events at St. Mark's Episcopal Church
in Van Nuys, California in 1960 as the beginning of the
Charismatic Movement. The rector, Dennis J. Bennett, on
2� Richard Quebedeaux, The New Charismatics II: How a
Christian Renewal Movement Became Part of the American
Religious Mainstream (San Francisco: Harper & Row, 1983),
60.
21 Jerry Jensen, ed., Methodists and the Baptism of the
Spirit (Los Angeles: Full Gospel Business Men's Fellowship
International, 1963). Cited in Girolimon, 92.
22 Walter J. Hollenweger, The Pentecostals: The
Charismatic Movement in the Churches (Minneapolis: Augsburg
Publishing House, 1972), 7.
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Passion Sunday, April 3, 1960 announced to his congregation
that he had been baptized in the Holy Spirit and spoke in
tongues. Prior to this day, many people in this large
parish had experienced the Pentecostal baptism in small
group settings. Bennett's own experience had occurred about
five months earlier in the home of a couple from a
neighboring parish. Upon the announcement some in the
church called for Bennett's resignation, including an
associate priest on staff. So, that same day he resigned."
Bennett was then appointed to a small parish in Seattle,
where he carried on an outwardly Charismatic ministry in the
church and through his writing.
Jean Stone, a laywoman at St. Mark's who had
experienced the ecstatic baptism of the Holy Spirit, decided
to inform the world about the events at the church and
contacted the national publications Newsweek and Time, both
of which published accounts of the new move of the Spirit
later that summer. Stone eventually formed an organized
group of Charismatics in 1961, called the Blessed Trinity
Society, which published a quarterly magazine. Trinity,
further spreading the fledgling Charismatic Movement.
The movement grew rapidly and critics labeled it "Neo-
Pentecostalism, " though persons within the movement
preferred the name "Charismatic Renewal." Virtually every
Protestant denomination had experienced some contact with
and penetration of the Charismatic Movement in the early
1960s. The growth came primarily in the form of small
gatherings and prayer meetings where Charismatics would
spread the baptism of the Holy Spirit to their friends.
Denominational officials began to take note, and by
1965 at least twelve different official statements had been
" Dennis J. Bennett, Nine O'clock in the Morning
(South Plainfield, New Jersey: Bridge Publishing, 1970), 61.
2* Hocken, "Charismatic Movement, " 132.
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released. Some of the statements were favorable, but most
remained detached and neutral. Surprisingly, Methodists
were slow to respond. Perhaps this is because the General
Conference meets only -every four years. But, for whatever
reason, 1976 was the first official word on the matter of
the Charismatic Movement.
The Roman Catholic Church had been waiting in the wings
until 1967 when at Duquesne University in Pittsburgh,
Pennsylvania a Charismatic revival of sorts broke out among
the students . The revival spread to Notre Dame and led to
the development of several uniquely Charismatic organized
communities, such as Word of God community in Ann Arbor,
Michigan. Beginning in the same year, a conference named
"Days of Renewal" was held in Williamston, Michigan for the
gathering together of Roman Catholic Charismatics. This
pattern spread to other Charismatic centers. Thus, the
Protestant denominations learned from the Catholics to hold
Charismatic conferences and fellowships .^^ The early
seventies saw the formation of various denominational
service agencies in the Episcopal, Lutheran, Mennonite,
Presbyterian, and even Orthodox churches. 2''
Perhaps the largest event in the Charismatic Movement
was the 1977 Conference on Charismatic Renewal in the
Christian Churches in Kansas City, Missouri. Richard
Quebedeaux calls the conference "the watershed of this
2' See the important compilation by Killian McDonnell,
Presence, Power, Praise: Documents on the Charismatic
Renewal, 3 vols. (Collegeville, Minnesota: The Liturgical
Press, 1980) . Guidelines: The United Methodist Church and
the Charismatic Movement (Nashville: Discipleship Resources,
1976) is a revision of a document produced by the United
Presbyterian Church, USA, in 1970 entitled The Work of the
Holy Spirit. It can be found in McDonnell, vol. 1, 221-82.
" Hocken, "Charismatic Movement, " 134-35.
" Ibid., 136.
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period of growth and expansion."" Peter Hocken refers to
it as "a kind of high watermark of the movement."" Of the
45,000 to 50,000 participants, over 800 United Methodists
were in attendance.^"
The Kansas City Conference was organized by a group
known as the Charismatic Concerns Committee which had
originally been formed among different Pentecostal and
Charismatic leaders to resolve a controversy raised by the
Charismatic leader of Christian Growth Ministries (CGM) , Bob
Mumford. At a 1975 Holy Spirit Conference in Jerusalem,
healing evangelist Kathryn Kuhlman had refused to speak if
Mumford was part of the leadership. Pat Robertson banned
Mumford and other CGM speakers from his Christian
Broadcasting Network, and Demos Shakarian had banned them
from FGBMFI meetings.^' The Charismatic Concerns Committee
met and resolved their differences and then began to meet
annually in Glencoe, Missouri. This group eventually
planned the Conference on Charismatic Renewal."
This 1977 meeting was the largest ecumenical gathering
in history up to that time. It was made up of Christians
from differing backgrounds, theological positions, and
denominations. The one thing that brought them together was
a common experience, an ecstatic baptism of the Holy Spirit
which empowered the supernatural charismata.
Cross Fire Ministries
Across the United Methodist Church in the early 1970s,
28 Quebedeaux, 79.
29 Peter D. Hocken, "The Charismatic Movement in the
United States," Pneuma: The Journal of the Society for
Pentecostal Studies 16, no. 2 (Fall 1994): 194.
3� Manna, (December 1977): 4.
3' Hocken, "Charismatic Movement, " 137.
32 Ibid., 138.
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local churches, districts, and annual conferences were
holding special meetings focussing on the person and
ministry of the Holy Spirit. At just such a conference at
Birmingham, Alabama, the first Annual National Charismatic
United Methodist Convention, May 14-17, 1974 William E.
Brooks, a Florida United Methodist, received confirmation to
move ahead with a new ministry. His ministry, which would
publish the first United Methodist Charismatic newsletter or
magazine in the United States was named Cross Fire
Ministries .
William Brooks had been a member of the Florida Annual
Conference since 1956 and had been somewhat of a historian
of Florida Methodism, serving as the Secretary for the South
Eastern Commission on Archives and History. in May of
1968, having been in ministry for sixteen years, Brooks
experienced what he called the baptism of the Holy Spirit
which completely changed his life.^^
Brooks was pastor of Main Street United Methodist
Church in Jacksonville, Florida in 1974 when he received the
name "Cross Fire Publications" in a dream. The name
coincided with the United Methodist emblem. About this
time his wife's prayer partner received a vision in which
she saw "four panels of a garment coming together forming a
robe."" Harold Lee interpreted this vision as God telling
Brooks he was to edit the "fourth magazine of Methodist
" William E. Brooks, "The Birth of Cross Fire
Ministries," Cross Fire Quarterly 1, no. 3: 23. Cross Fire
Quarterly will be referred to as CFQ.
3* Brooks, "Meet the Editor," CFQ 1, no. 3: 29.
35 Brooks, "Birth, " 24.
36 Ihid.
Ibid., 23.
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Awakening to the Charismatic Renewal.
"^^ the time there
were Methodist Charismatic publications in England,
Australia, and Norway.
Ross Peart, a British Methodist and leader in the
Charismatic Movement in Britain had been piiblishing the
magazine Dunamis which was distributed to British Methodist
Charismatics, had shared his concern that there was no
American counterpart to Dunamis . The magazine had been
successful in spreading the Movement throughout England, and
he felt there was a need for something similar in the United
States." Brooks had latched onto this advice and the
vision of his wife's prayer partner about starting a
magazine in the States. Then, at the Birmingham conference,
a message was spoken in tongues and interpreted by Stan
Benson which Brooks felt was a message of confirmation
spoken directly to him."
Brooks spoke with David du Plessis, who was a leader at
the Birmingham conference, about his desire to form a United
Methodist ministry and publish a Charismatic magazine, to
which du Plessis responded, "You must do what the Lord has
commissioned you, but you are not to do it as a stick of
dynamite but as leaven in bread."*' Brooks received this as
final confirmation of his call to publish the magazine.
Cross Fire Quarterly {CFQ), in 1974, was launched "to
seek to bring love and understanding between charismatic and
non-charismatic Christians . "*2 it was primarily aimed at
American United Methodist Charismatics and contained both
38 Ibid., 25.
39 Ibid., 28.
*� Jbid. , 25.
*' Ibid., 26.
*2 CFQ 1, no 1: 1.
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infomation on upcoming "Holy Spirit Conferences" and
reports on past conferences. A major feature of the
magazine was writing on Charismatic issues by pastors and
various leaders in the movement. Among the most prominent
people published in CFQ were Robert G. Tuttle, Jr. and
Kenneth C. Kinghorn." Brooks also reprinted excerpts from
John Wesley's sermons which he believed had particular
relevance to the work of the Holy Spirit.
The theology which promoted by CFQ followed very
closely classical Pentecostal theology, with only a few
discreet differences. This was not very different from much
of what was taught in the Charismatic Movement of the time.
On the subject of the baptism of the Holy Spirit, Brooks
reprinted an article which had appeared in Dunamis . In it
the writer relates three things that are clear about Spirit
Baptism:
1. It is a definite experience: people are in no doubt
as to whether or not they have received it;
2. speaking in tongues is a normal sign that it has
happened; and
3. there can be no hard and fast rules as to when or
how it happens.**
In answering a letter from a United Methodist pastor in
Tennessee who claimed to be filled with the Spirit but did
not speak in tongues Brooks writes "I do not believe that
you have to speak in tongues but believe you can and should
receive the gift. God never forces any of his gifts on us."
He then goes on to make a distinction between the "gift of
tongues" and a "prayer language," and relates
I believe that not everyone may have the gift of
tongues of the first experience [gift of tongues], but
I believe all need to have the second [prayer language]
for the edification of the Spirit and to deepen and
*3 See CFQ, 1, no. 1 and 1, no. 3.
** Ivan Chetwynd, "Spirit Baptism: A letter to a friend
interested in Charismatic Renewal," Ibid., 1, no. 3: 22.
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strengthen their life.*^
Clearly the Pentecostal emphases are here, only slightly
altered. This is reflective of the general problem of
Charismatics of the day, placing more emphasis on tongues,
which was by far the most divisive issue as far as the
larger denomination was concerned.
Brooks was generally critical of the United Methodist
Church. He perceived the theological drift and moral
decline were major reasons for its decline in membership and
influence. He held out hope, however, because he believed
God had not given up on Methodists yet. He printed an
account of a prophecy concerning Methodism which had
occurred in Jacksonville, Florida in 1973: "I will deal with
them [the Methodists] as a backslidden son. . . I will move
greatly among Methodists and you will see many resurrections
taking place right in the four walls of the churches. "^^
Depending on one's point of view, this prophecy could be
seen as being fulfilled in the renewal of ecstatic religion
in Methodism through the Charismatic Movement.
Brooks spoke to his bishop towards the end of the first
year of publishing CFQ requesting to be appointed as a
Conference Evangelist so he could keep up with the
increasing number of speaking engagements on behalf of Cross
Fire Ministries. The bishop, however, denied his request.
Then Brooks asked his bishop to send him to a smaller church
so he would be more free to attend to the Charismatic
ministry. This time the bishop granted his request.*''
Cross Fire Ministries had experienced a strong start,
but it was short lived. Contributions to the ministry
during its first year of operations was reported as a little
*5 Ihid., 2, no. 3: 22-23.
*6 Ihid., 2, no. 1, 10.
*�' Ihid., 1, no. 4: 16.
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over $23,000. The next year's income was a little under
$11,000. Contributions by the third year had plummeted to
just under $2,700." The declining income most likely
played a role in prodding Brooks to move from his small,
part-time appointment in Jacksonville to the Manatee United
Methodist Church in Bradenton, Florida in 1976. Although,
Brooks claimed "the Lord was dealing with me to get back in
the full-time pastorate.""
By 1978 the United Methodist Renewal Services
Fellowship (UMRSF) had been formed, a Charismatic group with
an official, albeit affiliate, relationship to the General
Board of Discipleship of the United Methodist Church. This
signalled to Brooks the beginning of the end of Cross Fire
Ministries. In noting the formation of UMRSF Brooks wrote,
"We may phase out and let this new fellowship continue the
work that we have pioneered. We shall be in prayer as to
what the Lord would have us to do."^� The new group noted
that the last issue of CFQ was published in the summer of
1978 and acknowledged the indebtedness of the United
Methodist Church to William Brooks and Cross Fire
Ministries .
United Methodist Renewal Services Fellowship
The origins of the United Methodist Renewal Services
Fellowship are in the Conference on Charismatic Renewal held
in Kansas City, Missouri in July 1977. At this conference
" Ibid., 4, nos. 2-3: 9.
" Ibid., 3, no. 1: 31.
5� Ibid., 4, nos. 2-3: 9. It is understood by the
author that since the end of Cross Fire Ministries William
Brooks surrendered his United Methodist ministerial
credentials and left the United Methodist Church. He did so
in order to join a church more receptive to his Charismatic
message .
51 Manna 3, no. 1 (January 1979): 4.
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which had an attendance of 45,000 to 50,000 Charismatics,
800 to 1,000 were United Methodists. The conference was
organized to allow time for each major denomination or
tradition represented to meet together each day. In the
evenings the entire group filled Arrowhead Stadium for the
largest ecumenical gathering of Christians in history up to
that time.
Prior to the 1977 Kansas City meeting, the Charismatic
Movement spread in United Methodism through the influence of
the FGBMFI, independent small groups, and Lay Witness
Missions. The Lay Witness Missions, though not designed for
the promotion of the Charismatic experience, had been used
for this purpose in several quarters of the church. Their
influence was one of the largest contributors to the spread
of Charismatic experience across the denomination. Then, as
a result of the rapid growth of the Charismatic Movement,
the Western Pennsylvania Conference petitioned the General
Conference to develop an official statement on the
Charismatic Movement at the 1972 General Conference of the
denomination . "
Because the General Conference gave this responsibility
to the General Board of Discipleship and because of Ross
Whetstone's position as Assistant General Secretary for
Evangelism, he was charged with chairing the task-force
which was to develop the official statement to be approved
at the 1976 General Conference. Other members of the
taskforce were Don Cottrill, Director of Youth Services,
Youth Ministry Coordinators; T. Poe Williams, Assistant
General Secretary, Local Church Education Training
Enterprises; Maxie Dunnam, World Editor, the Upper Room; and
Girolimon, 96. Whetstone, interview.
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Horace Weaver, Executive Director, Adult Publications."
This group produced the Guidelines which was approved by the
General Conference in 1976.
Guidelines was basically a Wesleyanization of the
Presbyterian document produced in 1970 entitled The Work of
the Holy Spirit. There were two attachments to Guidelines
which were written for background information so the
delegates of the Conference would more fully understand what
was before them. The first was "The Charismatic Movement:
Its Historical Base and Wesleyan Framework," by Robert G.
Tuttle, Jr. Tuttle places the movement within his
understanding of Wesleyan theology and gives a short history
of both Pentecostalism and the Charismatic Movement. He
states that "the fact remains that eighteenth century
Methodism gave rise to the nineteenth century American
holiness movement, which gave rise to the twentieth century
Pentecostal/charismatic phenomena."" The second attachment
was "The Search for Christian Experience in a Sociocultural
Revolution," by Ross Whetstone. For some reason this
paper, though presented to the Conference and attached to
rough draft copies of Guidelines, was not included in the
document published by Discipleship Resources. Perhaps this
was due to its limited scope to fact it was aimed at the
unique cultural setting of the 1970s.
The Guidelines themselves contain advice for
Charismatics and non-Charismatics in how both can exist
" United Methodist Church, Guidelines; The United
Methodist Church and the Charismatic Movement (Nashville:
Discipleship Resources, 1976), 1.
" McDonnell, vol. 1, 221-82.
" Tuttle, "The Charismatic Movement: Its Historical
Base and Wesleyan Framework," Guidelines, 5.
" This document was obtained from the personal
collection of Robert G. Tuttle, Jr.
Howlett 90
within a diverse denomination and local churches . Among the
advice offered to Charismatics was to "keep your charismatic
experience in perspective... this does not mean you are
better than other Christians."" And, among the advice to
non-Charismatics was "seek firsthand knowledge of what the
charismatic renewal means to those who have experienced
it... [and] keep an openness to scriptural teaching
regarding the charismatic gifts. "^^ Among the problems the
Charismatic Movement has experienced in the United Methodist
Church is a sense of distrust and fear of persons on the
opposite side of the issue. If the Guidelines had been
heeded more widely, many of these problems would have been
avoided.
In 1976 Kevin Ranaghan, who was a leader of the Roman
Catholic Charismatic Movement, contacted Whetstone by
telephone and informed him of the plans to hold the
Conference on Charismatic Renewal. He asked if Whetstone
would lead the program for the United Methodist section.
Whetstone, who, by this time, had left the General Board of
Discipleship and taken the position of Ruth Jones
Cadwallader Chair of Evangelism at Scarritt College in
Nashville, hesitantly agreed to lead the United Methodist
delegation. He insisted on stipulation, that he not be
billed in any publications as an official representative of
the denomination.
Whetstone, earlier in the decade, had been involved in
scores of District and Conference programs on the Holy
Spirit and Christian experience, and had developed a
ministry team which assisted him. He drew from that well of
scholars and preachers to form the leadership of the United
Methodist section of the Kansas City conference. The team
" Guidelines, 3.
58 Ibid.
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was made up of Tommy Tyson, evangelist; L. D. Thomas, pastor
of First United Methodist Church, Tulsa, Oklahoma; Robert G.
Tuttle, Jr., Assistant Professor of Evangelism and Wesleyan
Studies at Fuller Theological Seminary; William Wilson,
Professor of Psychiatry and Head of the Division of
Biological Psychiatry at Duke Medical Center, Duke
University; and Robert Stamps, Chaplain and Vice President
for Spiritual Affairs at Oral Roberts University.
According to Whetstone, the nearly 1,000 United
Methodists in attendance learned of the conference, not
through Methodist sources, but through various Pentecostal
and independent Charismatic publications. These United
Methodists, having been familiar with other denominational
Charismatic organizations, felt Methodism needed an
organized expression as well. However, Whetstone and the
other leaders did not agree and actually spoke against the
idea.^� Reasons given in opposition were explained in a
front-page story in the United Methodist Reporter, an
official United Methodist publication. The leadership
believed an official body would possibly lead to divisions
in the church, that the leadership would be tempted to
"empire build" rather than Kingdom build, that an
organization "would hamper what the Holy Spirit wants to
do," that the Charismatic Movement was "created 'to be the
church, ' not to be an organization, " and lastly that the
eighteenth-century Methodist Revival "died when it became a
church.""
Whetstone, Tyson, Tuttle, Wilson, and Stamps, though
opposed to the organization of the Charismatic Movement
" Whetstone, interview.
6� Manna, (December 1997): 1.
" United Methodist Reporter 5, no. 33 (July 29, 1977) :
1.
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within United Methodism, did agree to pray about the issue
and study the renewal movement within Methodism for a period
of six weeks." At the end of the six week period.
Whetstone went to two United Methodist bishops whom he
trusted and respected to ask their advice. Both Bishop Earl
G. Hunt and Bishop James Thomas encouraged him to move ahead
with the organization. Whetstone then took his dilemma to
the General Board of Discipleship (GBOD) and asked if they
would be willing to accept a Charismatic organization in an
affiliate relationship. Maxie Dunnam, at the time, was head
of the Upper Room, which was a division of the GBOD. He
volunteered to take the Charismatics under the Upper Room,
and the Board endorsed this decision.
Whetstone and the four other leaders from the Kansas
City conference, who had initially been opposed to the
formation of a United Methodist Charismatic organization,
met in Chapel Hill, North Carolina and officially
established the United Methodist Renewal Services Fellowship
(UMRSF) .6* A Board of Directors, and an Advisory Council
was elected, made up of "persons who are both solidly within
the charismatic renewal and loyal to the United Methodist
Church."" They did not waste time in making plans for the
future. Among the projects they hoped to accomplish were to
sponsor a large national conference in the summer of 1979,
to develop a resource service to distribute books,
pamphlets, filmstrips, tapes, films and "other materials
62 Manna (December 1977): 1.
63 Whetstone, interview.
6* Ross Whetstone, William Wilson, Ann Peat, Sally
Havens, and Gary Moore, "History of the UMRSF or ARM,"
Aldersgate Journal, ed. Gary Moore (Goodlettsville,
Tennessee: United Methodist Renewal Services Fellowship,
1995), 5.
65 Manna (December 1977): 2.
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relative to the renewal movement" which are "soundly within
both the charismatic renewal and the traditions of the
United Methodist Church, to develop a communications
center to produce news releases to United Methodist and
Charismatic publications, and finally to produce the
newsletter Manna, which was to be issued periodically. The
UMRSF was to be a fellowship for Charismatics, keeping them
focused on their Wesleyan-Holiness heritage, and encouraging
the use of the Guidelines."
There were some early overtures made by some members of
the Board of Good News, an evangelical group of United
Methodists who had been working for theological renewal
within the denomination for more than twenty years. The
Good News members had communicated to several in the
leadership of the Charismatic group their desire for the
Charismatics to come under the umbrella of Good News. L. D.
Thomas, the pastor of the somewhat Charismatic First United
Methodist Church, Tulsa, had suggested while at the Kansas
City conference, that this was a logical choice because Good
News accepted the validity of the gift of tongues and the
Charismatics allowed that tongues are not the only gift of
the Spirit and were not mandatory for every believer. He
hoped both groups could "get together in one great movement"
within the denomination. Both William Wilson and Robert
G. Tuttle, Jr., were involved in the leadership of the two
constituencies, of which there was significant overlap.
But, despite the overlap the decision was made to form a
66 Ibid. It is doubtful whether there was any such
material available until UMRSF began producing it
themselves .
6^ Jbid.
" United Methodist Reporter, 5, no. 3 (July 29, 1977):
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separate but cooperative group.
'
Late in 1977 a mailing was sent from the new UMRSF to
the Charismatic United Methodist constituency. It was
signed by Ross Whetstone, the new part-time Executive
Director. This, no doubt, brought great joy to those who
had been in attendance at Kansas City. In launching this
new ministry he wrote:
'Come, Holy Spirit, heavenly Dove, With all thy
quickening powers;' ...though a daily prayer among the
people called Methodist for more than two centuries,
has a fresh and exciting meaning for increasing numbers
of people in our great church today."
With this letter began the official work of UMRSF to promote
its brand of renewal to the church.
About the same time as UMRSF was getting off the
ground, they received an invitation to attend the 1978
International Conference on the Charismatic Renewal in the
Catholic Church. It was to be held in Dublin, Ireland June
15-18, 1978. The United Methodists were invited because of
"the substantial impact the Wesleyan holiness tradition has
had on the worldwide charismatic renewal.""' They hoped to
send 160 persons to Dublin, including a Wesley Study Tour of
England led by Tuttle just prior to the Catholic conference.
However, only twenty-nine United Methodists were able to
attend.
During the tour of England, at Epworth, Tuttle told the
small contingency of Charismatic United Methodists, "The
same power available to the Wesleys is available to us today
for the same kind of revival - where lives are changed.
And, we can be in on it!"''^ They joined in expressive
" Jbid., 6, no. 5 (January 13, 1978): 1.
''� Whetstone, letter, n.d.
Manna (December 1977): 4.
'2 Jbid., 2, no. 3 (September 1978) :1.
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worship and later held a healing service during the Dublin
conference. They joined approximately 20,000 Roman Catholic
Charismatics for the International Conference on the
Charismatic Renewal in the Catholic Church.
The first annual national United Methodist Charismatic
conference sponsored by UMRSF was held in Louisville,
Kentucky. The conference was dubbed "Aldersgate," and there
have been yearly "Aldersgate" conferences since. Robert
Plaisted, then pastor of Old Orchard Beach United Methodist
Church in Maine and member of the UMRSF Advisory Council,
wrote "I suspect that future generations of United
Methodists are going to look back on Aldersgate '79 as a
pretty important event."" It was an important event
because it was at the time and continues to be one of the
largest annual gatherings of United Methodists in the United
States. The estimates of attendance ranged around 2,000
participants each year.''*
The Aldersgate Conferences have been one of the major
strategies of UMRSF to spread the Charismatic vision of
renewal throughout the denomination. Attendance at the
conference has remained steady each year as it has been
moved through different regions of the nation. The pattern
has remained the same, with a series smaller workshops
during the days on issues related to renewal from healing to
small group ministry, and large nightly gatherings for fully
Charismatic worship where the gifts of the Spirit are
expressed openly and freely. Among the speakers at
Aldersgate '79 were Tommy Tyson, James Buskirk, then Dean
and Professor of Evangelism of Oral Roberts University,
Francis MacNutt, then of the National Service Committee of
" Ibid., 3, no. 7 (October 1979): 1.
Ibid., 3, no. 8 (November 1979): 2; "2,000
Participate in Charismatic Conference, " Interpreter (October
1979) : 27.
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the Catholic Charismatic Renewal, and Maxie Dunnam, World
Editor of the Upper Room."
Another part of the UMRSF strategy has been the
promotion of "Lighthouse Churches." A Lighthouse Church is
a church where the pastor is Spirit-baptized, the
majority of the leadership is Spirit-filled and the
congregation is being renewed by the power of the Holy
Spirit and is open to the person and work of the Holy
Spirit in worship, word, and work."
Among these, and perhaps the most prominent and important
with regard to UMRSF is First United Methodist Church,
Bedford, Texas (Bedford FUMC) .
Prior to 1970 Bedford FUMC was a nondescript medium-
sized United Methodist Church. But, in April of that year a
Lay Witness Mission was held and "something more" happened.
The final worship service of the Lay Witness Mission left no
one in the church untouched. "Not one of the 350 people in
the little sanctuary was left standing. Some were on their
knees, and many were prostrate before the Lord. The Spirit
came with a cleansing and empowering for Bedford Methodist
to become a church set apart."''"' After a brief period of
conflict and controversy the numerical growth of the church
exploded and worship attendance rose to nearly 1,200 with
over 600 persons actively involved in small, home-based
groups ."
In 1972 at one of the home groups a new couple to the
church, Gary and Sally Moore received the laying on of hands
and prayer from some of the lay people in that home group.
" Manna 3, no. 7 (October 1979): 5.
" Gary Moore, "Churches that are Churches to
Churches," Manna 11, no. 3 (1988): 8.
^�' Marianne Flanders, "Bedford Texas, First United
Methodist... 'A Lighthouse Set Upon a Hill,'" Manna 6, no. 4
(Oct., Nov., Dec. 1982): 8.
" Jbid.
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While Sally was receiving prayer, Gary witnessed her healing
and then was overcome with emotion and received prayer
himself. During this time of prayer he was baptized in the
Holy Spirit and "bathed in His love."" Gary Moore went on
to become a Diaconal Minister and joined the staff of
Bedford FUMC, directing their small group ministry. In
August 1989, Moore, because of his leadership at Bedford
FUMC and in UMRSF succeeded Ross Whetstone as Executive
Director of UMRSF. 8� The thirteen Lighthouse Churches which
have been highlighted in Manna have all had a significant
impact on spreading ecstatic religious experience throughout
United Methodism.
Another tool in UMRSF' s strategy since the beginning
was the encouragement of Prayer Groups. The Prayer Groups
were and are as diverse as the people who make them up.
Some are strictly for prayer, others for Bible Study, still
others for times of worship. They generally met at a local
United Methodist Church and were generally lay-led. In the
eight years between 1978 and 1986 Manna reported on 277
different Prayer Groups around the United States. There is
little information on how long these groups met or whether
they are still meeting. No doubt, there were a great number
of these groups which never reported to the UMRSF, but which
helped spread the influence of the Charismatic presence.
UMRSF, in the early eighties, began attempting to network
the various Charismatic groups together in Regional
Fellowships. These groups, of which there are now
approximately twenty, would hopefully "provide an important
means of re-entry for many persons who have left the United
" Gary Moore, interview with the author, March 1,
1996.
8� Harry Camp, "Gratitude, Growth, Change, and
Promise," Manna 12, nos. 3-4 (1990): 1-2.
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Methodist Church prematurely."" They also provided an
official UMRSF presence in individual Annual Conferences.
The first Life in the Spirit Seminar was held at St.
Andrew United Methodist Church in Campbellsville, Kentucky
in the fall of 1985. It was led by Gary Moore and other
leaders from Bedford FUMC.�^ st. Andrew has gone on to
become one of the Lighthouse Churches. These seminars were
the result of using the Lay Witness Mission model and
placing the major emphasis on the person and work of the
Holy Spirit. During the meetings, not only is evangelism
carried out but people are encouraged to be prayed for to
receive the baptism of the Holy Spirit. Since the first in
1985 scores of these seminars have been held, spreading the
experience and influence of the Charismatic Movement.
The Charismatic Movement within United Methodism is
only a small section of the entire Charismatic Movement.
Since its beginnings Methodists like Tommy Tyson and Ross
Whetstone have been part of it. The Charismatic Movement
has not spread like wildfire through the United Methodist
Church, but it has played a significant role, none-the-less.
Healing services are now wide-spread, praise choruses and
expressive worship are common-place in many United Methodist
Churches which are not particularly Charismatic, and there
is a much greater sensitivity to the possibility of the
supernatural. But, perhaps more importantly, the kind of
ecstatic experience which was known in the eighteenth-
century, nineteenth-century, and in Pentecostalism has made
its way back into the major expression of the Wesleyan
tradition, the United Methodist Church.
" "Regional Groups for Renewal," Manna 6, no. 1 (Jan.,
Feb. , March 1982) : 8.
82 Patti Carter, "St. Andrew UMC May Never Be the
Same," Manna 15, nos. 3-4 (Fall-Winter 1992): 15.
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CHAPTER 5
Conclusion
The one time president of the Seminary at Princeton
University, John Alexander Mackay once said, "if it is a
choice between the uncouth life of the Pentecostals and the
aesthetic death of the older churches, I for one choose the
uncouth life."' Dr. Mackay at the time (late 1950s or early
1960s) , may not have realized that the lively, uncouth
ecstatic religion of the Pentecostals was entering the older
churches. But, the uncouth religious experience which gave
so much fervor to the Pentecostals had also been part of the
founding of one of the largest mainline denominations in the
United States.
Ecstatic religion made a come-back attempt in the
United Methodist Church. It has had an impact on the
church, but is the impact enough to thwart the "aesthetic
death?" Bishop Earl G. Hunt addressed the issue of
"spiritual hunger, even famine, of large segments of members
within" the denomination to the Western North Carolina
Annual Conference n 1974,2 He urged the delegates, saying
"I plead with you to ponder the curious possibility that God
himself may have given birth to the charismatic movement in
our time lest his people be confronted by spiritual
starvation. "^
The dilemma of the Church of England during the
eighteenth-century was much the same. John Wesley preached
a personal salvation and the possibility of a second work of
grace. His message was well received and during the ensuing
Revival one of the effects was wide-spread ecstatic
1 John L. Sherrill, They Speak with Other Tongues (New
York: McGraw-Hill, 1964), 162.
2 Cross Fire Quarterly 2, no. 1: 11.
3 Ibid.
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religion. The early Methodist ecstatic manifestations did
not form the backbone of the Revival, but the Revival would
have been very different without them. Wesley's Journal is
full of accounts of persons screaming, falling to the
ground, and crying. He believed in divine healing and
prayed for persons to be instantly healed, and was
successful. However, whatever the manifestation of
supernatural power was, Wesley always searched for the fruit
of a changed life, a life that gave glory to God.
John Wesley was not a Charismatic in the twentieth-
century sense of the word, but he did promote and experience
ecstatic religion. Ecstatic religion remained an important
part of Methodism in the eighteenth and nineteenth
centuries, but then became an integral part of
Pentecostalism in the early twentieth-century, leaving
Methodism from whence it came. It remained a part of the
Pentecostal sub-culture until the 1950s and 1960s when the
healing revivalists William Branham, Oral Roberts, and
others, exposed the larger society to the Pentecostal
message and experience.
The Charismatic Movement in the United Methodist Church
represents a homecoming. Through the promotion of the
Holiness/Pentecostal doctrine of the baptism of the Holy
Spirit and the accompanying ecstatic manifestations. United
Methodists have experienced a renewal of an integral
expression of Methodism. This renewal of ecstatic religion
through the Charismatic Movement, though shunned by some
quarters of the church, has restored an essential
understanding of God's activity among his people. The icing
has, once again, been added to the cake.
Experience is the binding agent in the Charismatic
Movement. The various renewal agencies. Cross Fire
Ministries and the United Methodist Renewal Services
Fellowship promote an experience, or, more precisely a set
of experiences. They refer to the initiation of these
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experiences as the baptism of the Holy Spirit. Wesley did
not use this language.* However, Wesley did promote an
experience with God that shook people's lives. Wesley knew
God could be so real, so present, that people would be
overcome and physically react. The experience of worship
that acknowledges God's ability to miraculously move in
lives is the late twentieth-century manifestation of the
eighteenth-century Methodist Revival, the nineteenth-century
Holiness Revival, and the early twentieth-century
Pentecostal Revival. These movements are not blueprints of
one another, but the common thread of ecstatic religion runs
through each.
Charismatic United Methodist scholar Robert G. Tuttle,
Jr. sums up his thoughts on the Christian life by saying:
Christianity, the whole of it, is an adventure, a
never-ending journey between the righteousness of Jesus
Christ attributed to us through faith in Him and the
righteousness of Jesus Christ realized in us, the goal
of the Spirit-filled life. The fruit of the Holy
Spirit, love, and the gifts of the Holy Spirit are
given by God to assist us in moving along this
journey .5
The never-ending adventure continues. It is a journey
billions of Christians have taken. Some of these Christians
are called Methodists; and the Charismatic United Methodists
are walking some of the same paths the first Methodists
made .
* I am fully aware of John Fletcher's use of the term,
but Wesley never adopted it to speak of a subsequent work of
grace .
5 Tuttle, "Wisdom and ICnowledge, " Cross Fire Quarterly
1, no. 3: 5.
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